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The One who, himself without color, by the manifold appli¬ 
cation of his power 

Distributes many colors in his hidden purpose, 

And into whom, its end and its beginning, the whole world 
dissolves—He is God! 

May He endow us with clear intellect! 

—^VETAiiVATARA UPANISHAD, 4. t (p. 402). 



PREFACE 


In the long history of man s endeavor to grasp the 
fundamental truths of being, the metaphysical treatises known 
as the Upanishads ^ hold an honored place. They represent 
the earnest efforts of the profound thinkers of early India 
to solve the problems of the origin, the nature, and tlie destiny 
of man and of the universe, or—more technically—the mean¬ 
ing and value of * knowing * and ‘ being Though they con¬ 
tain some fanciful ideas, naive speculations, and inadequate 
conclusions, yet they are replete with sublime conceptions 
and with intuitions of universal trutli.'^ 

Here are found intimations of the inadequacy of mere 
nature-worship and of the falsity of an empty ceremonialism. 
Here are expressed the momentous discoveries that the 
various gods of polytheistic belief are but numerous special 
manifestations of the One Power of the universe, and that 
the supreme object of worship is this variously revealed, 
partially elusive, all-comprehending unitary Reality. Still 
more momentous are the discernments that man is of more 
significance than all the forces of Nature; that man himself 
is the interpretation as well as the interpreter of Nature, 
because he is akin to the reality at the heart of the universe; 
indeed, that the One God, the great intelligent Person who 
is immanent in the universe, is to be found most directly in 
the heart of man. Here in the Upanishads are set forth, in 
concrete example as well as in dogmatic instruction, two 
opposing theories of life: an ignorant, narrow, selfish way 
of life which seeks temporary, unsatisfying, unreal ends; and 
a way of life which seeks to relate itself to the Supreme 
Reality of the universe, so as to escape from the needless 
misery of ordinary existence into undying bliss. 

These important texts, the earliest of which can hardly 

* According to the derivation of the word, they are ‘sessions close to [a pre¬ 
ceptor] '; in the actual usage of the Upanishads themselves, * mystic teachings *• 
For various other meanings of the word, see the Sanskrit Index, s.v. 

' For various modem estimates of the Upanishads, both in India and in the 
West, see the comments cited on pages 3-4 and in the Bibliogiaphy. 
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have taken form later than the seventh century B.C,,' are still 
attracting devoted readers, as they have during the past 
t wenty-fi ve centuries. The student of the history of philosophy 
who desires to know some of the earliest answers reached in 
India for the ever insistent problems of man and the universe 
and for the ideals of the highest existence; the special student 
of India who strives to understand the essence as well as the 
externals of its culture; the religious teacher and worker in 
East and West who seeks to apprehend the aspirations and 
spiritual ideals of the Hindu soul; the educated English- 
speaking Hindu who feels a special affection for, and interest 
in, the sacred writings of his native land; and the deep thinker 
who searches in arcane texts for clues to the solution of life’s 
mysteries—all of these students will turn constantly to the 
Upanishads as an authoritative compendium of Indian meta¬ 
physical teachings. It has been my aim to prepare for such 
students and readers a faithful rendering of the original 
Sanskrit texts—a translation which will show exactly what 
the revered Upanishads say. 

It is hardly necessary to dwell here on the difficulties and 
perplexities that confront anyone engaged on such a task; 
texts such as these are among the hardest to present adequately 
in another language, and a completely satisfying translation 
is wellnigh unattainable. I trust that I have succeeded at 
least in being literal without becoming cryptic, and in attain¬ 
ing clearness without exegetical accretions. Further remarks 
on the plan and arrangement of the translation will be found 
on subsequent pages (pp. xii-xiv). 

In presenting this new version I would first pay due respect 
to Professor F. Max Muller, that eminent figure of an earlier 
generation of Sanskrit scholars, who, in volumes I and XV 
of the Sacred Books of the East (1879, 1884), published an 
English translation of twelve of the Upanishads. It is no 
unappreciative aspersion to assert that the same work can be 
done better now. Indeed, Max Muller himself predicted such 
improvement.^ 

* ‘The earliest of them can hardly be dated later than 600 B.C.' —Macdonell, 
History of Hamkrit Literature ^ p. a 26. 

* ‘ 1 have no doubt that future translators will find plenty of work to do.* 

viii 



PREFACE 


Among previous translators my indebtedness is greatest to 
the late Professor Paul Deussen, of the University of Kiel. 
No Western scholar has made a more thorough study of the 
Upanishads, both in themselves and in their relation to the 
wide field of Sanskrit philosophy. As a philosophical inter¬ 
preter as well as an exact translator of the Upanishads, Deussen 
has no equal. I most gladly and gratefully acknowledge the 
help derived from constant reference to his German translation, 
Sechzig Upanishad's des Veda^ as well as the stimulus of 
personal association with him, many years ago, at his home in 
Kiel. 

It is a pleasure to express here the debt of gratitude that 
I owe to Professor E. Washburn Hopkins, of Yale University. 
Under his supervision the introductory essay and part of the 
translation originally took form, and he has since been good 
enough to revise the entire work in manuscript. His instruc¬ 
tion and encouragement have been of the greatest assistance, 
and many a passage has been clarified as a result of his helpful 
comments and constructive suggestions. 

This volume has also had the benefit of the scholarship and 
technical skill of my friend Dr. George C. O. Haas, who not 
only revised the entire manuscript before it originally went 
to the printers, securing consistency of style and treatment 
and solving problems of typographical arrangement, but also 
saw both the first edition and the present one through the 
press. In the present edition he has enabled me to reprint as 
an appendix his very useful paper on ‘ Recurrent and Parallel 
Passages in the Principal Upanishads and the Bhagavad-Gita 
For his generous assistance extending over a long series of 
years I feel deeply and sincerely grateful. 

My thanks are due also to Mr, James Southgate, of the 
Department of Oriental Books and Manuscripts of the British 
Museum, who went through the Bibliography and furnished 
some corrections and additional titles. 

{^Lectures on the Ved&nia Philosophy^ p. 119.) * Each one [of the previous trans¬ 
lators] has contributed something, but there is still much left to be improved. In 
these studies everybody does the best he can; and scholars should never forget 
how easy it is to weed a field which has once been ploughed, and how difficult to 
plough unbroken soil.* {SacredBooks oftheEast^ vol. i, American ed., preface, p. £) 

* See the Bibliography, p. 464 below. 
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A word must be said, too, in appreciation of tlie unfailing 
courtesy and helpfulness of the Oxford University Press, whose 
patient co-operation in the production of both the first edition 
and the second deserves hearty recognition. 

In conclusion I would add a reverent salutation to India, 
my native land, mother of more religions than have originated 
or flourished in any other country of the world. In the early 
years of childhood and later in the first period of adult service, 
it was the chief vernacular of the Bombay Presidency which 
furnished a medium, along with the English language, for 
intercourse with the wistful people of India, among whom are 
still many of my dearest friends. It has been a satisfaction 
that some part of the preparation of this book, begun in the 
West, could be carried on in the land that gave these Upani- 
shads to the world. Many of the pages have been worked 
over in conjunction with native scholars in Calcutta, Lahore, 
and Bombay, and I wish to acknowledge especially the patient 
counsels of Mahdmahopddhyaya Plara Prasad Shdstri and 
some of his group of pandits. 

It is a satisfaction to find that the call for the book has been 
sufficient to exhaust the first edition in a fairly brief period of 
years. The preparation of this second edition has given me 
an opportunity to make a number of trivial corrections, to add 
recent publications to the Bibliography, and to include, as an 
appendix, the list of recurrent and parallel passages compiled 
by Dr. George C. O. Haas. 

May this volume, in its improved form, continue to serve 
as a means of bringing about a wider knowledge of the contents 
of these venerated texts and a discriminating appreciation of 
their sublime teachings! 

Robert Ernest Hume. 

Union Theological Seminary, 

New York. 

September 15, 1930. 
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REMARKS CONCERNING THE TRANSLATION 
ITS METHOD AND ARRANGEMENT 

Principles observed in the translation 

It has been the aim of the translator to prepare a rendering that 
represents, as faithfully as possible, the form and meaning of the 
Sanskrit text A literal equivalent, even though lacking in fluency 
or grace of expression, has been preferred throughout to a fine phrase 
which less exactly reproduces the original. The version has been 
made in accordance with philological principles, with constant and 
comprehensive comparison of recurrent w'ords and phrases, and due 
attention has been paid to the native commentaries as well as to the 
work of previous scholars in East and W^est, 

The text on which it is based 

The text of the Upanishads here translated may be said to be in 
fairly good condition, and the readings of the printed editions could 
in the main be followed. Occasional adoption of variants or con¬ 
jectural emendations is mentioned and explained in the footnotes (as 
on pp. 207, 226, 455 ). In the Brihad-Aranyaka Upanishad the text 
of the Kanva recension has been used as the basis; some of the 
variations of the Madhyarhdina recension are noted at the foot of 
the page. In the Kaushitaki Upanishad the principal divergencies 
between the Bibliotheca Indica edition and that in the Anandasrama 
Series are set forth in the notes. 

Order of the Upanishads in this volume 

The traditional sequence of the ten principal Upanishads is that 
given in the following useful versus tnemorialis :— 

Ud-kena-kaiha-prasna-munda-mandukya-tittiri 
aitareyam ca chd^idogyam brhaddranyakam fathd,^ 

In the present volume, which adds the Maitri Upanishad to the usual 
group of twelve, they are arranged in the presumable order of their 
original composition. Though the determination of this order is 


^ Muktika Upaoishad, t, ^ 
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difficult and at best conjectural, yet a careful study of the style and 
contents of these texts points to a relative sequence nearly like that 
first formulated by Deussen.^ The only departure in this volume 
from Deussen^s order consists in placing the 6vetasvatara in the 
later group with the Maitri, rather than in the earlier group before 
tile Mundaka.* 


Treatment of metrical portions 

Metrical portions of the text are indicated by the use of type of 
a smaller size and by an arrangement that suggests verse form to the 
eye. The meter of each stanza is shown by the width of the margin; 
a margin of moderate width denotes the 11 -syllablewhereas 
a wider margin denotes the familar Uoka^ or 8-syllable anustubh. 
The number of lines accords with the number of verses in the original, 
and wherever possible the translation follows the text line for line. 
It has frequently been possible to attain in English the same number 
of syllables as in the Sanskrit, though no attempt has been made to 
produce a consistently metrical translation to the detriment of the 
s mse. 


Use of square brackets 

Matter in square brackets is matter not actually expressed in the 
VTords of the Sanskrit text. It comprises— 

(a) the English equivalent of a word or words omitted or to be 

understood in the Sanskrit (as at Ait, 4. 6, p. 300; Katha 4.3, 
P- 354 ); 

(b) words added by the translator to complete or improve the 
English grammatical structure (as at Chand. 5, 3. 3, p. 230); 

(c) explanations added by the translator to make clear the import 

of the passage (as at PraSna 5. 3-5, p. 388; Maitri 6. 14, 
P- 433 )- 

Square brackets are used also to enclose the section number 
whenever a new section begins within a sentence, in order to shut 
off the section number from the regular flow of the thought (as at 
Tait. I. ir. 3 and 4, p. 282). 

^ See Deussen, Die Phiiosophie der UpatnsbatfSf pp. 22^2$; English tf., 
pp. 3 2->36 (cf. the Bibliography, p. 503 below). Sec also Macdoncll Huiory of 
Sttnsine Literature^ London, 1900, p. 226. 

* See Hopkins, * Notes on the <Jveta9vatara, etc.,’ JAOS% 32 (1901), pp. 380- 
^hcre he controverts Deussen on this vciy point. 
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Use of parenthoses 

Matter in parentheses is always identical in meaning with the pre¬ 
ceding word or words. It comprises— 

(a) translations or equivalents of proper names or other designa¬ 

tions, as : ‘ the Golden Germ (Hiranyagarbha) ’; 

(b) Sanskrit words in italics, immediately after their English trans¬ 
lation as: ‘ peace ijdntiy ^ 

Parentheses are used also to enclose variant section numbers 
occurring in text editions other than those whose system of numbering 
is regularly followed in this work (as at Chand. 6 . i. 4 , p. 240 ). 

Use of italics 

Sanskrit words have been quoted freely in italics enclosed in 
parentheses— 

(a) to aid the special student in his search for the exact shade of 

meaning by giving the original of which the word or phrase 
immediately preceding is a translation ; 

(b) to render evident to the eye the play on words or the etymo¬ 
logical explanation that frequently occurs in the exposition 
or argumentation of the Upanishads (cf. Chand. i. 2 . 10 - 12 , 
p. 179). 

Nouns and adjectives are usually given in their uninflcctcd stem- 
form ; occasionally, however, an inflected form is used for the sake 
of clearness (as at Chand. 8 . 3 . 3 , p, 265 ). 

Transliteration of Sanskrit words 

The transliteration of Sanskrit words m italics follows the current 
usage of Western Oriental scholars. In roman type^ as part of the 
English translation, however, proper names (as of divinities, persons, 
texts, and ceremonies) are given in a slightly less technical trans¬ 
literation, with some concession to popular usage; the vowel r is 
represented by *ri’ (except in ‘Rig^ ‘Rig-Veda^), and the sibilant 
f by * sh.* 

Headings in hcavy-faco typo 

The headings in heavy-face type have been inserted by the 
translator to summarize the contents of the ensuing sections and to 
interpret, as far as possible in a few w^ords, the development of thought 
in the text. 
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AN OUTLINE OF THE PHILOSOPHY 
OF THE UPANISHADS 


CHAPTER I 

THE PLACE OF THE UPANISHADS IN THE HISTORY 
OF PHILOSOPHY 

Almost contemporaneous with that remarkable period of 
active philosophic and religious thought the world over, about 
the sixth century B. C., when Pythagoras, Confucius, Buddha, 
and Zoroaster were promulgating new philosophies and in¬ 
augurating great religions, there was taking place, in the land 
of India, a quiet philosophic movement which has exercised a 
continuous influence upon the entire subsequent thought of 
that country and which has also made itself felt in the West. 

The early Aryan invaders of Hindustan, after having con¬ 
quered the territory and gained an undisputed foothold, 
betook themselves to the consideration of those mighty 
problems which thrust themselves upon every serious and 
thoughtful person—the problems of the meaning of life and 
the world and of the relation of the individual to the great 
unseen forces of the universe. They sought earnestly for a 
satisfactory solution of these profound questions. Thus we 
read in the Sveta^vatara Upanishad (l. i):— 

‘What is the cause? Brahma? Whence are we born? 
Whereby do we live? And on what are we established? 
Overruled by whom, in pains and pleasures. 

Do we live our various conditions, O ye theologians?’ 

In a seemingly childlike manner, like the early Greek cos- 
mologists, they advanced now one thing and now another as 
an image of the primary material out of which the whole 
world is made. Yet, again like the early Greek philosophers 
and also with the subtlety of genuine philosophic insight, they 
were always aware of the underlying unity of all being. Out 
of this penetrating intuition those early Indian thinkers 
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elaborated a system of intelligent monism which has been 
accepted as most illuminating and inherently true by their 
descendants throughout the centuries. If there is any one 
intellectual tenet which, explicitly or implicitly, is held by the 
people of India, furnishing a fundamental presupposition of 
all their thinking, it is this doctrine of universal immanence, 
of an intelligent monism. 

The Upanishads are the first recorded attempts of the 
Hindus at systematic philosophizing. These ancient docu¬ 
ments constitute the earliest written presentation of their 
efforts to construe the world of experience as a rational whole. 
Furthermore, they have continued to be the generally accepted 
authoritative statements with which every subsequent ortho¬ 
dox philosophic formulation has had to show itself in accord, 
or at least not in discord. Even the materialistic Carvakas, 
who denied the Vedas, a future life, and almost every sacred 
doctrine of the orthodox Brahmans, avowed respect for these 
Upanishads. That interesting later epitome of the Vedanta, 
the Vedanta-sara,^ shows how these Carvakas and the adhe¬ 
rents of the Buddhistic theory and also of the ritualistic 
Purva-mimamsa and of the logical Nyaya appealed to the 
Upanishads in support of their varying theories. Even the 
dualistic Samkhya philosophers claimed to find scripture 
authority in the Upanishads.* For the orthodox Vedanta, of 
course, the Upanishads, with Badarayana^s Vedanta-Stitras 
and Sankara’s Commentary on them, have been the very 
text-books. 

Not only have they been thus of historical importance in 
the past development of philosophy in India, but they are of 
present-day influence. ‘ To every Indian Brahman today the 
Upanishads are what the New Testament is to the Christian.' * 
Max Muller calls attention to the fact that more new editions 
of the Upanishads and Sankara are being published in India 

' Translated by Col. Jacob in his Manual of Hindu Pantheism^ London, 1891, 
pp. 76-78. Text published by him in Bombay, 1894, and by Bohtlingk in his 
Sanskrit- ChrestomathU. 

* See the Sarva-dar&ana-samgralia, a later summary of the various philosophers, 
translated by Cowell and Gough, p. aay (2nd ed,, London, 1894). 

^ Dfeussen, Tht Philosophy of the Upanishads^ tr. by Geden, p. viii, Edinburgh, 
1906. 
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than of Descartes and Spinoza in Europe.^ Especially now, 
in the generally admitted inadequacy of the degraded form of 
popular Hinduism, the educated Hindus are turning to their 
old Scriptures and are finding there much which they con¬ 
fidently stake against the claims of superiority of any foreign 
religion or philosophy. It is noteworthy that the significant 
movement indicated by the reforming and theistic Samajas 
of modern times was inaugurated by one who was the first 
Hindu to prepare an English translation of the Upanishads. 
Rammohun Roy expected to restore Hinduism to its pristine 
purity and superiority through a resuscitation of Upanishadic 
philosophy with an infusion of certain eclectic elements. 

They have also been taken up by the theosophists, who 
recognize in them the sources of deep mystic knowledge and 
look upon this group of texts ‘ as a world-scripture, that is to 
say, a scripture appealing to the lovers of religion and truth 
in all races and at all times, without distinction.’ ^ And 
occultists of many lands find in these treatises numerous hints 
of things hidden from ordinary sight and clues to progress on 
the pathway of spiritual attainment. 

Not only have the Upanishads thus furnished the regnant 
philosophy for India from their date up to the present time 
and proved illuminating to mystics outside of India, but their 
philosophy presents many interesting parallels and contrasts 
to the elaborate philosophizings of Western lands. And 
Western professional students of philosophy, as well as literary 
historians, have felt and expressed the importance of the 
Upanishads. In the case of Arthur Schopenhauer, the chief 
of modern pantheists of the West, his philosophy is unmis¬ 
takably transfused with the doctrines expounded in the 
Upanishads, a fact that might be surmised from his oft-quoted 
eulogy: * It [i.e. Anquetil du Perron’s Latin translation of a 
Persian rendering of the Upanishads] is the most rewarding 
and the most elevating reading which (with the exception of 

* Max MOller, Lectures on the Veddnta Philosophy^ p, 39. 

• The Upanishads^ by Mead and Chattopadhyaya, p. 5, London, Theosophical 
Pnblishing Society, 1896. See also The Theosophy of the Upanishads (anonymous), 
London, Theosophical Publishing Society, 1896, and The Upanishads with 
ianhards Commentary^ a translation made by sereral Hindus, published by V. C. 
Seshacharri, Madras, 1898. 
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the original text) there can possibly be in the world. It has 
been the solace of my life and will be of my death.* ^ 

Professor Deussen, the late professor of philosophy in the 
University of Kiel (Germany), always regarded his thorough 
study of the Upanishads and of the Vedanta philosophy as a 
reward in itself, apart from the satisfaction of contributing so 
largely to our understanding of its teachings. For in the 
Upanishads he found Parmenides, Plato, and Kant in a nut¬ 
shell, and on leaving India in 1893, in an address before 
the Bombay Branch of the Royal Asiatic Society,'^ he gave 
it as his parting advice that ‘ the Vedanta, in its unfalsified 
form, is the strongest support of pure morality, is the greatest 
consolation in the sufferings of life and death. Indians, keep 
to it! * 

Professor Royce of Harvard University deemed the philo¬ 
sophy of the Upanishads sufficiently important to expound it 
in his Gifford Lectures,^ before the University of Aberdeen, 
and to introduce some original translations especially made by 
his colleague Professor Lanman. 

The Upanishads undoubtedly have great historical and 
comparative value, but they are also of great present-day im¬ 
portance. No one can thoroughly understand the workings 
and conclusions of the mind of an educated Hindu of today 
who does not know something of the fountain from which his 
ancestors for centuries past have drunk, and from which he 
too has been deriving his intellectual life. The imagery under 
which his philosophy is conceived, the phraseology in which 
it is couched, and the analogies by which it is supported are 
largely the same in the discussions of today as are found in 
the Upanishads and in Sankara’s commentaries on them and 
on the Sutras. Furthermore, although some elements are 
evidently of local interest and of past value, it is evident that 
the monism of the Upanishads has exerted and will continue 
to exert an influence on the monism of the West, for it con¬ 
tains certain elements which penetrate deeply into the truths 

• Panrga^ 2, § 185 {Werke^ 6. 427). 

• Printed as a pamphlet, Bombay, 1893, and also contained in his ElemenU of 
MetafhyticSy English translation, p. 337, London, 1894. 

• Royce, The World and the Individual^ i, 156-175, New York, 1900. 
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which every philosopher must reach in a thoroughly grounded 
explanation of experience. 

The intelligent and sympathetic discrimination of these ele¬ 
ments will constitute a philosophic work of the first importance. 
As a preliminary step to that end, the mass of unorganized 
material contained! in the Upanishads has been culled and the 
salient ideas here arranged in the following outline. 


CHAPTER II 

THE UPANISHADS AND THEIR PLACE IN 
INDIAN PHII.OSOPHV 

The older Upanishads are religious and philosophical 
treatises, forming part of the early Indian Vedas.^ The pre¬ 
ceding portions are the Mantras, or Hymns to the Vedic gods, 
and the Brahmanas, or directories on and explanations of the 
sacrificial ritual. Accordingly these three divisions of the Sruti, 
or ‘ Revelation/ may be roughly characterized as the utterances 
successively of poet, priest, and philosopher. The distinction, 
of course, is not strictly exclusive; for the Upanishads, being 
integral parts of the Brahmanas,^ are continuations of the 
sacrificial rules and discussions, but they pass over into philo¬ 
sophical considerations. Much that is in the Upanishads, 
particularly in the Brihad-Aranyaka and in the Chandogya, 
might more properly be included in the Brahmana portion, 
and some that is in the Brahmanas is Upanishadic in charac¬ 
ter. The two groups are closely interwoven. 

* * That which is hidden in the secret of the Vedas, even the Upanishads.*— 
Svetaivatara Upanishad 5. 6. 

• Technically, the older Upanishads (with the exception of the I& 5 , which is the 
last chapter of the Samhita of the White Yajur-Veda) form part of the Aranyakas, 

* Forest Books,’ which in turn are part of the Brahmanas, the second part of the 
Vedas. 

Later a distinct class of independent Upanishads arose, bnt even of several of 
the classical Upanishads the connection with the Brahmanas has been lost. Only 
the thirteen oldest Upanishads, which might be called classical, have been trans* 
lated in this volume and are here discussed^ 
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This fact, along with the general lack of data in Sanskrit 
literature for chronological orientation, makes it impossible to 
fix any definite dates for the Upanishads. The ^atapatha 
Brahmana, of which the Brihad-Aranyaka Upanishad forms 
the conclusion, is believed to contain material that comes 
down to 300 B. C. The Upanishads themselves contain several 
references to writings which undoubtedly are much later than 
the beginnings of the Upanishads. The best that can be done 
is to base conjectures upon the general aspect of the contents 
compared with what may be supposed to precede and to suc¬ 
ceed. The usual date that is thus assigned to the Upanishads 
is around 600 B. C., just prior to the rise of Buddhism. 

Yet evidences of Buddhist influences are not wanting in 
them. In Brih. 3. a. 13 it is stated that after death the differ¬ 
ent parts of a person return to the different parts of Nature 
from whence they came, that even his soul {dtman) goes into 
space and that only his karma^ or effect of work, remains over. 
This is out and out the Buddhist doctrine. Connections in the 
point of dialect may also be shown. Sarvdvat is ‘a word 
which as yet has not been discovered in the whole range of 
Sanskrit literature, except in Satapatha Brahmana 14. 7. 1.10 
[= Brih. 4.3.9] and in Northern Buddhist writings.*' Its Pali 
equivalent is sabbdvd. In Brih. 4. 3. 2-6 r is changed to /, 
i. e. paly-ay ate for pary-ayate —a change which is regularly 
made in the Pali dialect in which the books of Southern Bud¬ 
dhism are written. It may be that this is not a direct influence 
of the Pali upon the Sanskrit, but at least it is the same ten¬ 
dency which exhibits itself in Pali, and here the two languages 
are close enough together to warrant the assumption of contact 
and synchronous origin. Somewhat surer evidence, however, 
is the use of the second person plural ending tha for ta. Muller 
pointed out in connection with the word dcaratha (Mund. 
I. 2. i) that this irregularity looks suspiciously Buddhistic. 
There are, however, four other similar instances. The word 
samvaisyafka (Pra^na i. 2) might be explained as a future 
indicative (not an imperative), serving as a mild future imper¬ 
ative. But prcchatha (Pra^na i. 2), dpadyatha (Praina 2. 3), 
and jdnatka and vimuncatha (Mund. 2.2.5) are evidently meant 
^ Ken, SBE, 21, p. xvii. 
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as imperatives, and as such are formed with the Pali instead of 
with the regular Sanskrit ending. It has long been suspected 
that the later Siva sects, which recognized the Atharva-Veda 
as their chief scripture, were closely connected with the Bud¬ 
dhistic sects. Perhaps in this way the Buddhistic influence ^ 
was transmitted to the PraiSna and Mundaka Upanishads of 
the Atharva-Veda. 

This shows that the Upanishads are not unaffected by out¬ 
side influences. Even irrespective of these, their inner structure 
reveals that they are heterogeneous in their material and com¬ 
pound in their composition. The Brihad-Aranyaka, for 
instance, is composed of three divisions, each of which 
is concluded, as if it were a complete whole, by a vamsa^ or 
genealogy of the doctrine (that is, a list of teachers through 
whom the doctrine there taught had originally been received 
from Brahma and handed down to the time of writing). The 
first section, entitled ‘ The Honey Section,’ contains a dialogue 
between Yajnavalkya and Maitreyl which is almost verbally 
repeated in the second section, called ‘ The Yajnavalkya Sec¬ 
tion.* It seems quite evident that these two pieces could not 
have been parts of one continuous writing, but that they were 
parts of two separate works which were mechanically united 
and then connected with the third section, whose title, * Sup¬ 
plementary Section,’ is in accord with the heterogeneous nature 
of its contents. 

Both the Brihad-Aranyaka and the Chandogya are very 
composite in character. Disconnected explanations of the 
sacrificial ritual, legends, dialogues, etymologizings (which now 
appear absurd, but which originally were regarded as im¬ 
portant explanations),* sayings, philosophical disquisitions, and 
so forth are, in the main, merely mechanically juxtaposed. In 
the shorter and later Upanishads there is not room for such 
a collection ; but in them, more and more, quotations from the 
earlier Upanishads and from the Vedas are inserted. Many of 
these can be recognized as such. There are also certain 
passages, especially in the Katha and Sveta^vatara, which, 

* Sec on thii point the interesting testimony nddneed by Foncher, AfuJe zur 
^iconographie houddhiqut di Plndt^ Paris, 1900. 

• Sach as Bfih. i. a. y; i. 3. as; i. 4. i; 3.9.8-9 ; Chaad. i. 2. 10-12 ; 6. S. j. 
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though not referable, are evidently quotations, since they are 
not grammatically construable in the sentence, but contain 
a thought which seems to be commented upon in the words 
immediately following. 

Not only are the Upanishads thus heterogeneous in point of 
structure, but they also contain passages which set forth the 
dualistic Sarhkhya philosophy, which has been the chief anti¬ 
thesis of the monistic Vedanta. Of the earlier Upanishads 
the Chandogya, in 6.4, explains all existing objects as a com¬ 
position of three elements, a reduction which has an analogue 
in the Samkhya with its three qualities. In Katha 4. 7, the 
prakrti or * Nature * of the Samkhya is described. In Katha 

3. 10-13, and similarly in 6. 7-8, there is a gradation of 
psychical principles in the order of their emanation from the 
Unmanifest (avyaktd) which agrees closely with the Samkhya 
order; but a difference is added when that Unmanifest, instead 
of being left as the ultimate, is subordinated to the Person of 
the world-ground. Somewhat similar are the genealogies of 
Mund. I. I. 8 ; 2. I. 3 ; and Pra^na 6. 4. In Pra^na 4. 8 is 
a combined Samkhya and Vedanta list, the major part of 
which, up to citta^ ‘ thought and what can be thought,’ is 
Samkhyan. The term buddhi^ ‘intellect,’ is an important 
Samkhyan word. It is noticeable that it does not occur until 
the Katha, where other Samkhyan similarities are first 
prominent and where this word is found four times. 

In the Sveta^vatara the Samkhya is mentioned by name in 
the last chapter, and the statement is made that it reasons 
in search of the same object as is there being expounded. The 
references in this Upanishad to the Samkhya are unmistakable. 
The enumerations of i. 4-5 are distinctly non-Vedantic and 
quite Samkhyan. The passage at 6, i, where svabhava, ‘ the 
nature of things,’ evidently means prakrti, the ^ Nature ’ of the 
Samkhya, denounces that theory as the utterance of deluded 
men. Similarly i. 3 contradicts the Samkhyan doctrine in 
placing the gunas, or ‘ qualities,’ in God and in attributing to 
him ‘ self-power.’ But more numerous are the instances where 
the Vedanta theory is interpreted in Samkhyan terms, as in 

4. 10, where the prakrti of the Samkhya is identified with the 
mdyd of the Vedanta. The passage 4. 5, where the explana- 
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tion of experience is sensually analogized, is thoroughly 
Samkhyan. The relation of the Vedanta to the Samkhya has 
not yet been satisfactorily made out. Perhaps, as Professor 
Cowell maintained,^ ‘the Svetasvatara Upanishad is the most 
direct attempt to reconcile the Samkhya and the Vedanta/ 
The Maitri is even more evidently pervaded by Samkhyan 
influences, especially the explicit references to the gunas, 
or ‘qualities,*•with the enumeration of their effects (3. 5) and 
the explanation of their origin (5. a). 

Even with due allowance made for a supposititious period 
when the terms of philosophy may have existed without 
distinction of systems, such as are known afterwards as 
Vedanta and Samkhya, it is nevertheless improbable that so 
complete a Samkhyan vocabulary as meets us in the Sveta^- 
vatara and the Maitri Upanishads could belong to such a 
period. They seem rather to belong to a period when 
systems were not only recognized as such, but as antithetic. 

These remarks have made it clear that the Upanishads are 
no homogeneous products, cogently presenting a philosophic 
theory, but that they are compilations from different sources 
recording the ‘ guesses at truth ^ of the early Indians. A 
single, well articulated system cannot be deduced from them ; 
but underlying all their expatiations, apparent inconsistencies, 
and unordered matter there is a general basis of a developing 
monism which will now be placed in exposition. 


CHAPTER III 

FIRST ATTEMPTS AT THE CONCEPTION OF 
A UNITARY AVORLD-GROUND 

Among the early Indians, as among the early Greeks, an 
explanation of the beginnings of the world, its original sub¬ 
stance, and its construction, formed the first and most inter¬ 
esting subject of philosophical speculation. In the Vedas such 
speculation had gone on to some extent and had produced the 

^ In kis notes to Colebrooke's Misallampus Essays, i. 257, London, 1873. 
But see more especially Professor Hopkins, JAOS. 3a. 580-387. 
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famous Creation Hymn, RV. lo. 1119, as well as others (such 
as RV. 10. 121 ; 10. 81 ; 10. 72; 10. 90) in which the origin 
of the world was pictured under architectural, generative, and 
sacrificial analogies. In the Rrahnianas speculation continued 
further along the same lines. When the period of the 
Upanishads arrived, the same theme had not grown old—and 
when will it? The quotation from Svet. i. i already cited 
(page i) shows how this theme was still discussed and indicates 
the alternatives that were offered late in the period. But 
among the early Upanishads these first cosmogonic theories 
had not yet been superseded. 

Prominent among these is one which was advanced among 
the early Greeks by Thales and which was also a widely 
prevailing Semitic idea, namely, that the original stuff of the 
world was Water. Thus in Brih. 5. 5 we find it stated that ‘ in 
the beginning this world was just Water.’ ‘ It is just Water 
solidified that is this earth, that is the atmosphere, that is the 
sky, that is gods and men, that is animals and birds, grass 
and trees, beasts, together with worms, flies, and ants; all 
these are just Water solidified’ (Chand, 7. 10. i). Gargi in 
Brih. 3. 6. i opens a discussion with the philosopher Yajna- 
valkya by asking for an explanation of the popular theory that 

* all this world is woven, warp and woof, on water/ 

In the later Katha a more philosophic theory of the world- 
ground was added on to this older theory that water was the 
primal entity: * [Atman], who was born of old from the waters ’ 
(4. 6). Somewhat similar combinations of the earlier and later 
theories are made in Ait. i. i. 3, where Atman, after creating 
the waters, ‘ from the waters drew forth and shaped a person,’ 
from whose members the different parts of the world and of 
man emanated; and in Kaush. i. 7, where Brahma declares 
‘ the waters, verily, indeed, are my world/ 

In a little more philosophic fashion Space also was posited 
as the ultimate ground of the world. At Chand. i. 8-9 three 
men are represented as having a discussion over the origin (or 
‘ what it goes to,' gati) of the Saman, * Chant/ of the sacrificial 
ritual. One of the group traced it back to sound, to breath, to 
food, to water, to yonder world. When pressed as to what 

• yonder world goes back to,’he replied : ‘ One should not’ lead 
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beyond the heavenly world. We establish the Saman upon the 
heavenly world,for the Saman is praised asheaven.’ The second 
member of the group taunted the first that his Saman had no 
foundation, and when challenged himself to declare the origin 
of that world, replied ‘ this world *; but he was immediately 
brought to the limit of his knowledge as regards the origin of 
this world. ' One should not lead beyond the world-support. 
We establish the Saman upon the world as a support, for the 
Saman is praised as a support.* Then the third member put 
in his taunt: ‘ Your Saman comes to an end,’ said he. It is 
noticeable that he, who was the only one of the three not 
a Brahman, or professional philosopher, was able to explain : 

‘ Verily, all things here arise out of space. They disappear 
back into space, for space alone is greater than these ; space 
is the final goal.’ 

With still greater abstraction the origin of the world is 
traced back, as in the early Greek speculations and as in 
RV. lo. 7ij. 2-3 and AV. 17. i. 19, to Non-being {a-sad), 

‘In the beginning, verily, this [world] was non-existent. 

Therefrom, verily, Being was produced.’ (Tait. 3. 7.) 

In Chand. 3. 19 the same theory is combined with another 
theory, which is found among the Greeks and which was 
popular among the Indians, continuing even after the time of 
Manu, namely, that of the cosmic egg. ‘In the beginning 
this world was merely non-being {a-sad). It was existent. 
It developed. It turned into an egg. It lay for the period of 
a year. It was split asunder. One of the two eggshell-parts 
became silver, one gold. That which was of silver is this 
earth. That which was of gold is the sky. What was the 
outer membrane is the mountains. What was the inner 
membrane is cloud and mist. What were the veins are the 
rivers. What was the fluid within is the ocean.’ 

This theory of the Rig-Veda, of the Atharva-Veda, of the 
Taittiriya, and of the early part of the Chandogya is expressly 
referred to and combated at Chand. 6. 2. ‘ In the beginning, 
roy dear, this world was just Being, one only, without a second. 
To be sure, some people say ; “ In the beginning this world 
was just Non-being, one only, without a second; from that 
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Non-being Being was produced.” But verily, my dear, 
whence could this be ? How from Non-being could Being 
be produced ? On the contrary, my dear, in the beginning 
this world was Being, one only, without a second. It 
bethought itself: “Would that I were many! Let me 
procreate myself! ” It emitted heat.’ Similarly the heat 
procreated water, and the water food. Out of these three 
elements, after they had been infused by the original existent 
with name and form (i. e. a principle of individuation), all 
physical objects and also the organic and psychical nature 
of man were composed. 

Still more abstract than the space-theory, but connected 
with it, is the cosmological speculation offered by Yajnavalkya 
to Gargi, who confronted him with two supposedly unanswerable 
questions. ' That which is above the sky, that which is beneath 
the earth, that which is between these two, sky and earth, 
that which people call the past and the present and the future 
—across what is that woven, warp and woof? ’ ‘ Across space,’ 
was Yajnavalkya’s reply. ‘Across what then, pray, is space 
woven ?' ‘That, O Gargi,Brahmans call the Imperishable,’ 
answers Yajnavalkya, but he does not attempt to describe this, 
since it is beyond all earthly distinctions. However, with 
a directness and a grand simplicity that call to mind the 
Hebrew account of the creation by the mandatory word of 
the Divine Being, there follows an account of the governances 
of the world by that world-ground. ‘ Verily, O Gargi, at the 
command of that Imperishable the sun and moon stand apart. 
Verily, O Gargi, at the command of that Imperishable the 
earth and the sky stand apart. Verily, O Gargi, at the 
command of that Imperishable the moments, the hours, 
the days, the nights, the fortnights, the months, the seasons, 
and the years stand apart. Verily, O Gargi, at the command 
of that Imperishable some rivers flow from the snowy 
mountains to the east, others to the west, in whatever direction 
each flows ’ (Brih. 3. 8. 3-9). 

These searchings for the origin and explanation of the world 
of phenomena, first in a phenomenal entity like water and 
space, and then in a super-phenomenal entity like non-being, 
being, or the Imperishable, had even in the Rig-and Atharva- 
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Vedas reached the conception of a necessarily unitary basis 
of the world and even the beginnings of monism. Thus:— 

‘ Brahmanaspati like a smith 

Did forge together all things here.’ (RV. lo. 72. 2.) 

Visvakarman (literally, the ‘All-maker*), the one God, 
established all things (RV. 10. 81). From the sacrificial 
dismemberment of Purusha, the World-Person, all things 
were formed (RV. 10. 90). Again, in RV. 10. 121. i :— 

‘In the beginning arose Hiranyagarbha, 

The earth’s begetter, who created heaven.* 

So also in RV. 10. 129. i, 2, the Creation Hymn :— 

‘There was then neither being nor non-being. . . . 

Without breath breathed by its own power That One.* 

So also RV. I. 164. 6 :— 

‘I, unknowing, ignorant, here 
Ask the wise sages for the sake of knowledge: 

What was That One, in the form of the unborn, 

Who established these six worlds?’ 

A glimpse into monism is seen in RV. i. 164. 46:— 

‘Him who is the One existent, sages name variously.’ 

Various, indeed, were the conjectures regarding the world- 
ground. Four—Brahmanaspati, Visvakarman, Purusha, and 
Hiranyagarbha—besides the indefiniteThat One,have just been 
cited from the Rig-Veda. Another, Prajapati (literally ‘ Lord 
of creatures’) began to rise towards the end of the Vedic period, 
increased in prominence through the Brahmanic,and continued 
on into the Upanishadic. But the conception which is the 
ground-work of the Vedanta, which overthrew or absorbed into 
itself all other conceptions of the world-ground, was that of 
Brahma. Emerging in the Brahmanas, it obtained in the 
Upanishads a fundamental position which it never lost. In¬ 
deed, the philosophy of the Upanishads is sometimes called 
Brahma-ism from its central concept. 
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CHAPTER IV 

THE DEVELOPMENT OF THE CONCEPTION 
OF BRAHMA 

As the early cosmologies started with one thing and another, 
but always one particular thing, posited as the primal entity, 
so in Brih. i. 4. lo-ii and again in Maitri 6. 17 we find the 
statement: ‘ Verily, in the beginning this world was Brahma/ 
And as in the old cosmologies, especially in the Rig-Veda and 
in the Brahmanas, so also in the Upanishads procreation was 
adopted as the specific analogy for world-production. Thus : 
‘ He desired : “ Would that I were many! Let me procreate 
myself I’* He performed austerity. Having performed austerity, 
he created this whole world, whatever there is here' (Tait. 
2. 6), It should be noticed that consciousness, which was 
absent in the water- and space-cosmologies, is here posited for 
the production of the world; also that the creation of the 
world, as in the Purusha Hymn, RV. 10. 90, and all through 
the Brahmanas, is an act of religious significance accompanied 
by ceremonial rites. 

This last fact is not unnatural when the situation is considered. 
Every undertaking of importance had to be preceded by sacri¬ 
fices and austerities in order to render it auspicious. The 
greater the importance of the affair, such as beginning a war 
or going on a journey, the greater was the need of abundant 
sacrifice. And if sacrifice was so essential and efficacious for 
human affairs, would it not be equally necessary and efficacious 
for so enormous an undertaking as the creation of the world ? 

These considerations probably had the greater weight in 
view of the meaning and historical importance of the word 
brahma^ which now and henceforth was to be employed as 
the designation of the world-ground. 

In the Rig-Veda brahma seems to have meant first * hymn/ 
‘ prayer,’ ‘ sacred knowledge,* ‘ magic formula/ In this very 
sense it is used in the Upanishads, e. g. Tait. 3,10.4, as well as 
in compounds such as brahmavat^ ‘possessed of magic formulas/ 
and hrahma-varcasa^ ‘ superiority in sacred knowledge/ It 
also signified the power that was inherent in the hymns, 
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prayers, sacred formulas, and sacred knowledge. This latter 
meaning it was that induced the application of the word to the 
world-ground—a power that created and pervaded and upheld 
the totality of the universe. 

Yet how difficult it was to preserve the penetrating philo¬ 
sophical insight which discerned that efficiency, that power, 
that brahma underlying the world—an insight which dared 
to take the word from its religious connection and to infuse 
into it a philosophical connotation—will be shown in the 
recorded attempts to grasp that stupendous idea, all of which 
fell back, because of figurative thinking, into the old cosmo¬ 
logies which this very Brahma-theory itself was intended to 
transcend. 

The unknown character of this newly discovered Being and 
the idea that only by its will do even the gods perform their 
functions, is indicated in a legend contained in the Kena 
Upanishad. Brahma appeared to the gods, but they did not 
understand who it was. They deputed Agni, the god of fire, 
to ascertain its identity. He, vaunting of his power to burn, 
was challenged to burn a straw, but was baffled. Upon his 
unsuccessful return to the gods, Vayu, the god of wind, was 
sent on the same mission. He, boasting of his power to blow 
anything away, was likewise challenged to blow a straw away 
and was likewise baffled. To Indra, the next emissary, a 
beautiful woman, allegorized by the commentator as Wisdom, 
explained that the incognito was Brahma, through whose 
power the gods were exalted and enjoyed greatness. 

In Brih. 3. 9. 1-9 Yajnavalkya was pressed and further 
pressed by Sakalya to state the real number of the gods. Un¬ 
willingly he reduced, in seven steps, the popular number of 
3306 gods to one, and that one was Brahma, the only God. 

But apart from legend and apart from religion it was 
difficult for the ordinary person to understand who or what 
this Brahma was. 

Gargi, one of the two women in the Upanishads who 
philosophize, takes up the old water-cosmology and asks 
Ysjfiavalkya, the most prominent philosopher of the Upani¬ 
shads (Brih. 3. 6): ‘ On what, pray, is the water woven, warp 
and woof? ^ He replies, * The atmosphere-worlds.* On being 
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asked again, ‘ On what then, pray, are the atmosphere-worlds 
woven, warp and woof? * he says, ‘ The Gandharva-world 
[or world of spirits]/ The regressus has been entered, and 
Yajnavalkya plays somewhat the part of an early protagonist 
to Locke’s ‘ Indian [i.e. American Indian] philosopher’ with 
his tortoise, and elephant, and so forth, as the world's last 
standing-ground. Here he takes Gargi back to the worlds of 
the sun upon which the Gandharva-worlds are woven, and then 
in turn to the worlds of the moon, the worlds of the stars, the 
worlds of the gods, the worlds of Indra, the worlds of Prajapati, 
the worlds of Brahma. ‘ On what then, pray, are the worlds 
of Brahma woven, warp and woof? * ‘ Gargi, do not question 
too much, lest your head fall off. In truth you are question¬ 
ing too much about a divinity about which further questions 
cannot be asked. Gargi, do not over-question.’ Thereupon 
Gargi ceased to question. 

It is a remnant of the old space-cosmology joined with the 
Brahma-theory when in Brih. 5. i it is stated that ‘ Brahma 
is ether—the ether primeval, the ether that blows.’ A little 
more is added when it is said that ‘ Brahma is life. Brahma 
is joy. Brahma is the void ’ (Chand. 4.10. 5). The abundance 
and variousness of being in that world-ground which must 
also be the ground of the physical and of the mental life of 
persons is approached in Tait. 3, where the instruction is 
successively given that Brahma is food, breath, mind, under¬ 
standing, and bliss, since out of each of those, as from the 
world-ground, things are born, by those they live, unto those 
they enter on departing hence. 

There are four other passages where attempts are expressly 
made to define Brahma. 

In Brih. 2. i the renowned Brahman Gargya Balaki came 
to Ajata^atru, king of Benares, and volunteered to tell him of 
Brahma. The wealthy king, in emulation of the lavish Janaka, 
offered a thousand cows for such an exposition. Gargya 
explained that he venerated the person in the sun as Brahma. 
‘Talk not to me about such a Brahma,’ Ajata^atru protested. 
He venerated as Brahma the Supreme Head and King of all 
beings. 'Fhen Gargya said that he also venerated the person 
in the moon as Brahma. Ajata^atru again protested against 
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the inadequacy of such a conception of Brahma. He vener¬ 
ated It as the great white-robed king Soma (i.e. the person 
vivifying the moon). Again Gargya gave another definition 
of Brahma, namely, as the person in the lightning; and again 
Ajata^atru condemned his statement as inadequate by de¬ 
claring that he venerated as Brahma the Brilliant One, the 
principle of brilliancy, not only in the lightning but in all 
brilliant things. So the two converse back and forth, Gargya 
successively giving new definitions and Ajatasatru declaring 
their inadequacy with a broader conception which included 
and went beyond Gargya’s, and at the same time deducing a 
practical benefit to any who held such a conception. Gargya's 
conception of Brahma as the person in space was supple¬ 
mented by the conception of Brahma as the Full, the 
non-active; the person in the wind, by Indra, the terrible, 
and the unconquered army; the person in the fire, by the 
Vanquisher; the person in water, by the Counterpart (of 
all phenomenal objects); the person in the mirror, by the 
Shining One; the sound which follows after one, by Life; 
the person in the quarters of heaven, by the Inseparable 
Companion; the person consisting of shadow, by Death; the 
person in the body, by the Embodied One—in all, twelve ^ 
conceptions of Brahma, which exhaust Gargya Balaki^s 
speculation on the subject. He, the challenger, the professional 
philosopher,then requests instruction from his vanquisher, who, 
it may be noticed again, was not a Brahman, but a Kshatriya 
(i.e. a man belonging to the second caste). Ajatasatru called 
attention to the anomaly of a Brahman's coming to a Kshatriya 
for instruction, but consented to make him know clearly this 
comparatively new and not fully comprehended conception of 
Brahma. ‘ He, verily, O Balaki, who is the maker of all these 
persons [whom you have mentioned in succession], of whom, 

* In Kaush. 4, vrhich is evidently another version of the same dialogue, there 
arc sixteen conceptions, ‘the person in the quarters of heaven* being omitted 
from the Bfihad-Aranyaka list and there being added the person in thunder, in the 
echo, the conscious self by whom a sleeping person moves about in dreams, the 
I)erson in the right eye, and the person in the left eye—conceptions which are 
supplemented respectively by the soul of sound, the inseparable companion, Yama 
(king of the dead), the soul of name, of fire, of light, and the soul of truth, of 
lightning, of splendor. 
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verily, this is the work—he, verily, should be known * (Kaush. 
4.19). With the illustration at hand of a man awaking from sleep, 
AjSta^atru shows that finally Brahma is to be conceived of as 
that into which one goes to sleep and from which one wakes 
again. The conclusion is: ‘ As a spider might come out with 
his thread, as small sparks come forth from the fire, even so 
from this Soul come forth all vital energies, all worlds, 
all gods, all beings. The mystic meaning (tipanisad) there¬ 
of is ‘‘the Real of the real”’ (Brih. 2. i. 20). 

This is the most important passage, for it is the first in the 
Upanishads where the conception of Brahma is subjected to 
a regressive analysis leading to a conclusion which obtains 
throughout the remainder of the Upanishads, except as it is 
further supplemented. In it the following points are to be 
noticed. The old cosmologies, according to which the world- 
ground was to be discovered in some particular phenomenal 
object or substance, arc still clung to insofar as Brahma, the 
newly postulated world-ground, is to be found in one and 
another individual object, such as the sun, the moon, lightning, 
space, fire, water, and so forth; they are transcended, however, 
insofar as those objects are not regarded as themselves of the 
stuff out of which the world was fashioned, but are looked upon 
only as a habitation of the world-ground, which is also a person, 
locally lodged. Such a conception of the first disputant is 
corrected by the second’s pointing out that the world-ground 
cannot be the substrate of only certain particular phenomena; 
that the several principles must be referred back to a single 
one, ‘who is the maker of these persons, of whom this [universe] 
is the work’ (Kaush. 4. 19), and (more important still) that if 
one would come close to the apprehension of this world-ground, 
It is chiefly to be known as the upholder of his own psychical 
existence through the period of sleep; that it is a Soul {Atman) 
and that this Soul is the source of all existing things, vital 
energies, worlds, gods, all beings, which are actual, to be sure, 
but actual only because It is their Real. 

A very great advance in the conception of the world-ground 
is here made, and a doctrine is reached of which most of the 
later dialogues are further explications. There are two other 
dialogues, however, which by a similar succession of definitions 
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and corrections arrive at the same fundamental conception of 
Brahma. 

In Brih. 4. i-a Janaka, at Yajnavalkya’s request, states the 
various philosophical theories that have been propounded to 
him. Six different conceptions of Brahma, taught by different 
teachers, are thus elicited. First, that Brahma is speech. 
This was self-evident, replied Yajiiavalkya, but it was saying 
no more than that one had a mother, or a father, or a teacher; 
without explaining the seat and support of speech, such a 
Brahma was one-legged. Yajhavalkya then supplied the 
deficiency by explaining that its seat was speech, its support 
space, and it should be reverenced as intelligence, for by speech 
all things were known. Similarly, the theory that Brahma 
was breath was approved as true, but condemned as inade¬ 
quate, and supplemented by the explanation that breath was 
its seat, space its support, and it should be reverenced as dear, 
since the breath of life is dear. So Brahma is sight, the eye 
its seat, space its support; and it should be reverenced as 
truthfulness, since the eyes see truly. Brahma is hearing, the 
car its seat, space its support; and it should be reverenced as 
the endless, for the quarters of heaven from which one hears 
are endless. Brahma is mind, its seat is mind, its support is 
space; and it should be reverenced as the blissful, for with the 
mind one experiences bliss. Brahma is the heart, its seat is 
the heart, its support is space; and it should be reverenced as 
the steadfast, for the heart is a steadfast support. The con¬ 
clusion is not clearly connected with the dialogue; at 4. 2, 4 
there seems to be a break in the text. But it ends with the 
description of the Atman (Soul, or Spirit), which is without 
describable limits. 

Here it is to be noticed that Brahma is postulated as mani¬ 
fest in a person's psychical activities; that It has its seat in the 
sense-organs and in the mental organs; that It has various 
qualities, such as the quality of intelligence, truthfulness, end¬ 
lessness, blissfulness, steadfastness; and that It turns out to be 
a Self, without any limiting qualities. All these statements are 
of importance, both as indicating the development of the con¬ 
ception of Brahma and as contrasted with later modifications. 

The only other dialogue where an extended attempt is made 
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to arrive at a conception of Brahma, exhibits in philosophy 
the henotheistic religious tendency of the Indian mind, which 
elevates the god or the concept immediately concerned to the 
highest position and accepts it as supreme and complete, only 
to turn to another and repeat the process. In Chand. 7. 1 
Narada, in search of saving knowledge, comes to Sanat- 
kumara with the request ‘Teach me, Sir!* {adinhi bhagavo). 
[It is probable that this should be ‘ Sir, declare Brahma I * 
[adhJhi bhagavo brahma)^ the same request that Bhrigu 
Varuni put to his father in a similar progressive definition of 
Brahma (Tait. 3.1, referred to on page 16).] The latter, being 
bidden to declare his learning, enumerates seventeen books and 
sciences, but is informed that they all teach such knowledge 
as is only a name—not however worthless, since a name is part 
of Brahma and should be revered as Brahma. Indeed, he who 
does so venerate names as Brahma has free sway so far as 
a name covers the nature of Brahma, which, however, is only to 
a slight extent But there is more than a name, viz. speech. 
That, too, is a manifestation of Brahma, because it makes every- 
thing manifest—all the sciences, all objects, all distinctions. 
But there is more than speech, viz. the mental organ, or 
mind {manas)^ for that embraces both speech and name. 
The self is mind. The world is mind. Brahma is mind. 
But there is something more than mind or ideation. There is 
will {samkalpa, the constructive faculty). It is through will 
that everything comes into existence. Again, though will 
defines a phase of Brahma, there is something greater, viz. 
thought. Verily, when one thinks, then he wills and performs 
all the previously named processes. So there is given a 
successive advance over each previous conception of Brahma, 
and usually some reason for the dependence of the preceding 
upon the succeeding. After thought follows meditation, under¬ 
standing, strength, food, water, heat, space, memory, hope, and 
breath, or life; everything is breath. Further, by a circuitous 
route, the author leads to the immortal, unrestricted, undififer- 
enced, self-supported plenum which is below, above, before, 
behind, to the right, to the left, which is the whole world itself. 
The next thought seems to be that since it is a spirit for whom 
there is a below and above, a before and behind, a right and 
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a left, a spirit for whom a whole world exists, therefore all these 
are themselves spirit, or the Spirit {Atman). So Spirit alone 
is below, above, before, behind, to the right, to the left. This 
whole world is Spirit. Out of Spirit arise hope, memory, 
space,heat,water,appearance and disappearance,food,strength, 
understanding, meditation, thought, will, mind, speech, name, 
sacred verses, religious work—which previously were defined 
as parts of Brahma. Indeed, this whole world arises out of 
Spirit (Atman). 

One more reference will show the manner of progress in the 
development of the conception of Brahma which has now 
been reached, namely that It is the one great reality, present both 
in objective phenomena and in the seifs activities (Chand. 
3. 18. i-a). ‘One should reverence the mind as Brahma. 
Thus with reference to the self (atman). Now with reference 
to the divinities [who operate the different departments of 
nature]. One should "reverence space as Brahma. .. . That 
Brahma has four quarters. One quarter is speech. One 
quarter is breath. One quarter is the eye. One quarter is 
the ear. Thus with reference to the self. Now with reference 
to the divinities. One quarter is Agni (Fire). One quarter is 
Vayu (Wind). One quarter is Aditya (the Sun). One quarter 
is the quarters of heaven. This is the twofold instruction with 
reference to the self and with reference to the divinities.’ 

Two stages are analyzable in the progress thus far: (i) the 
necessity for a universal, instead of a particular, world-ground 
led to a theory which postulated a world-ground that embraced 
all phenomena as parts of it, and so which gradually identified 
everything with the world-ground; (a) it was felt that this 
world-ground was in some sense a Soul, co-related with the 
finite ego. These two tendencies will now be further traced. 

According to the earlier theory of Brahma, in which It 
was the primal entity which procreated the worldf the world 
was somehow apart from Brahma. Thus, ‘ having created it, 
into it he entered ’ (Tait. a. 6), Or, as Chand. 6 . 3 speaks 
of the originally Existent, after it had procreated heat, water, 
and food: ‘ That divinity thought to itself: “ Come 1 Let me 
enter these three divinities [i.e. heat, water, and food] with 
this living Soul, and separate out name and form.” ’ 

ai 



PHILOSOPHY OF THE UPANISHADS 

With the development of the concept of Brahma away from 
its earliest form (i.e. from the influenceof the early cosmogonies), 
the thought of per vading-all, mentioned in the previous para¬ 
graph, and the general enlargement and universalizing of the 
concept, led to the thought of being-all. So the world was 
identified with Brahma, in a dififerent sense from what is implied 
in * Verily, in the beginning this world was Brahma * (Brih. i. 4. 
10). The world, according to this developed conception, is not 
the emanation of the original Being that was called Brahma, nor 
is it strictly the past construct of an artificer Brahma (Kaush. 
4. 19). Nor yet is it to be regarded as pervaded by Brahma 
as by something not itself, as in: ‘ He entered in here, even to 
the fingernail-tips, as a razor would be hidden in a razor-case, 
or fire in a fire-holder [i.e. the fire-wood] ' (Brih. i. 4. 7). But 
here and now ‘verily,this whole world is Brahma' (Chand.3.14). 
The section of the Chandogya just quoted is the first clear 
statement of the pantheism which had been latent in the 
previous conception of Brahma and of the relation of the 
world to It. Later that pantheism is made explicit and remains 
so through the rest of the Upanishads, where the thought recurs 
that Brahma actually is everything.' Thus:— 

‘The swan [i.e. the sun] in the clear, the Vasu in the atmo¬ 
sphere, 

The priest by the altar, the guest in the house. 

In man, in broad space, in the right (r/a), in the sky, 

Born in water, born in cattle, born in the right, born in rock, 
is the Right, the Great.’ (Katha 5. 2.) 

‘Brahma, indeed, is this immortal. Brahma before, 

Brahma behind, to right and to left 
Stretched forth below and above, 

Brahma, indeed, is this whole world, this widest extent.* 

(Mund. 2. 2. II.) 

‘ For truly,' everything here is Brahma * (Mand. 2). 

Thus far, in the exposition of the development of the 
pantheistic conception of the world, the merging of all objective 

^ Bfihad-Aranyaka, Cb&ndogya, Taittiilya, Aitareya, Kaushitaki, and Kona 
14-34 (the prose portion) are regarded as forming the group representative of the 
earlier Upanishadic philosophy. The others are later and dogmatic, presupposing 
a considerable development of thought and not infrequently quoting the earlier ones, 
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phenomena into a unitary world-ground has been the process 
emphasized; for this seems to have been its first stage. 
Objective phenomena are the ones which first arrest the 
attention and demand explanation. But, as the Sveta^vatara, 
at its beginning (i. a), in recounting the various speculative 
theories, states explicity, there is another important factor, 
namely * the existence of the soul which cannot be 

lumped in with material objects, but presents another and 
more difficult fact for the philosopher who would find a 
unitary ground that shall include the diverse objective and 
subjective. 

This leads over to what was stated on page ai as the second 
stage in the development of the conception of Brahma as 
the world-ground, namely, that It is in some sense a Soul 
co-related with the finite ego. 


CHAPTER V 

THE DEVELOPMENT OF THE CONCEPTION OF THE 
ATMAN AND ITS UNION WITH BRAHMA 

In the dialogue in Brih. a. i (and its longer recension, 
Kaush, 4), where a progressive attempt was made to con¬ 
ceive of Brahma, it was admitted that Brahma was to be 
found not only in the not-self, but also in the self; that It was 
not only the essence of cosmical phenomena, but also of the 
organic and mental functions of the human person. 

This probably was an outgrowth of the macrocosmic con¬ 
ception of the world-ground as an enormous human person, 
graphically portrayed in the ^ Hymn of the Cosmic Person/ 
RV. 10. 90. The sun came out of his eye, the moon from his 
mind, Indra and Agni (fire) from his mouth, Vayu (the wind) 
from his breath, the air from his nayel, the sky from his head, 
the earth from his feet, and so forth. 

In the Atharva-Veda (xo. 7. 32-34) the earth is the base of 
the highest Brahma, the air his belly, the sky his head, the 
iun and moon his eyes, fire his mouth, the wind his breaths. 

In the cosmology in Brih. i. % fire is the semen of the 
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demiurge Death, the east is his head, the south-east and 
north-cast his arms, the west his hinder part, the south-west 
and the north-west his thighs, the south and north his sides, the 
sky his back, the atmosphere his belly, the earth his chest. 

According to Aitareya i, there proceeded from the mouth 
of the world-person fire, from his nostrils the wind, from his 
eyes the sun, from his ears the quarters of heaven, from his skin 
plants and trees, from his heart the moon, from his navel 
death, from his male generative organ water. But here the 
important thought is added that not only are the bodily parts 
of this cosmic person to be observed in the external world, but 
they are also correlated with the functions of the individual 
person. So, in the sequel of the Aitareya account, fire became 
speech and entered in the mouth of the individual; wind became 
breath and entered in his nose; the sun, sight in his eyes; the 
quarters of heaven, hearing in his ears; plants and trees, hairs 
in his skin; the moon, mind in the heart; Death, semen in the 
generative organ. 

This is perhaps the first detailed mention of a correspon¬ 
dence between the microcosm and the macrocosm. Glimpses 
of it there have been before, as in Chand. 3.18. a, where Brah¬ 
ma, selfwise, is fourfold: speech, breath, eye, ear; and with 
regard to nature, is implicitly corresponding, also fourfold: 
fire, wind, sun, quarters. A correspondence between four 
parts of the bodily self and of the world is as old as the 
Cremation Hymn of the Rig-Veda (10. 16. 3), where the 
deceased is addressed: * Let thine eye go to the sun, thy 
breath to wind,’ a notion of dissolution at death which recurs 
in I^a 17, ‘My breath to the immortal wind/ and more fully 
in Brih. 3. 2. 13: ‘The voice of a dead man goes into fire, his 
breath into wind, his eye into the sun, his mind into the moon, 
his hearing into the quarters of heaven, his body into the earth, 
his soul (dtman) into space, the hairs of his head into plants, 
the hairs of his body into, trees, and his blood and semen into 
water.’ 

After the correspondence between the parts of the bodily 
self and the cosmic phenomena was firmly in mind, the next 
step with the development of abstract thought was probably 
to conceive of the world as really a Soul {Aiman)^ a universal 
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Soul of which the individual self or soul is a miniature. This 
was a great step in advance. A sign of the dawning of the 
philosophical self-consciousness and of a deeper insight into the 
nature and meaning of the self is given in Brih. i. 4. 7 : ‘ One’s 
self {dtman), for therein all these become one. That same 
thing, namely, this self, is the trace of this All; for by it one 
knows this All. Just as, verily, one might find by a footprint’ 
This thought recurs in Svet. a. 15 :— 

‘When with the nature of the self, as with a lamp, 

A practiser of Yoga beholds here the nature of Brahma.’ 

Still crude and figurative, it is nevertheless of deep philo¬ 
sophical significance, yielding a concept which is of equal impor¬ 
tance to that of Brahma. Its development may in the same way 
be traced now, remembering that this Atman theory was not in 
all probability a development subsequent to that of Brahma, 
which has already been traced, though its beginnings certainly 
were posterior to the beginnings of the Brahma theory. The 
two, it would seem, progressed simultaneously and influenced 
each other until their final union. For the sake of clearness in 
exposition, however, they are here analyzed and followed 
separately. 

In the second movement, Atman being postulated as the 
world-ground, attempts were made to conceive of him as was 
the case with Brahma. Thus there was an early theory of 
procreation, Brih. i. 4. 1-5, but much coarser than the similar 
theory with Brahma. Although by a recognized mistake he 
was stricken by fear at first and overcame it, Atman was pos¬ 
sessed by a feeling of loneliness in his primeval solitariness and 
wished: ‘ Would that I had a wife, then I would procreate ’ 
(Brih. I. 4. 17). By an act of self-bifurcation which, etymo¬ 
logically interpreted, explains the existence and comple¬ 
mentary nature of husband and wife, he produced a female 
principle by union with which, the pair continually converting 
themselves into different species, all the different kinds of 
animals were bom. Then, by the usual method of attrition 
and blowing, he made fire. This erode myth, near the begin¬ 
ning of the earliest Upanishad, is based on the primitive idea 
that the same empirical methods which man uses for productive 
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purposes, especially the one which is the most mysterious and 
which accounts for his own production, may be held account¬ 
able analogously for the production of the world. It is in the 
old Brahmanic style and is somewhat misplaced in an Upani- 
shad. The idea does not recur again. 

A more serious attempt to conceive of Atman is the dialogue 
in Chand. 5.11-18, which again resembles similar attempts with 
Brahma. Five learned householders came together and 
discussed: ‘Who is our Atman? What is Brahma?’ (a col¬ 
location which shows that the two theories of the world-ground 
were being connected ; in this passage they are not, however, 
identified, as they are to be later). These five decided to 
resort to another who had the reputation of understanding that 
universal Atman, but even he dared not expound him and 
answer all questions concerning him. The six then repair to 
the famed Ai^vapati for instruction. He, in genuine Socratic 
manner, first elicits from each of them his present conception 
of the universal Atman. One says that he venerates the sky 
as the universal Atman. ASvapati commends the conception 
and gives assurance that he is shining like the sky, but a great 
deal more. The sky would be only his head. The others in 
turn contribute their conceptions, all of which arc accepted as 
true, but as only partially true, and in essence false. The 
universal Atman is indeed the sun, and like it all-formed; but 
the sun is only his eye. He is indeed the wind, and like it 
moving in various paths ; but the wind is only his breath. The 
universal Atman is indeed space, and like it expanded; but 
space is only his body. He is indeed water, and like it abun¬ 
dant ; but water is only his bladder. The universal Atman is 
indeed the earth, and like it a support; but the earth is only his 
feet. The six Brahmans, as they learned from Aivapati, in 
spite of having thus grasped partial truth, had made a most 
serious error in conceiving of Atman as something apart from 
themselves. This universal Atman, or Soul, is best referred 
to as in oneself. 

Important steps in the development of the Atman doctrine 
are here taken. In the figurative manner of speculation, from 
which Indian philosophy as well as all philosophy proceeded, 
Atman, like Brahma, is first conceived under the form of par- 
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ticular objects of nature. The truth there contained is appre¬ 
ciated and, better than in the Brahma-dialogues, commended 
by being immediately universalized. All the great nature-gods, 
mentioned as henotheistically venerated for the philosophical 
world-ground, are indeed the Atman, but only parts of him. 
They may, by an accommodation to the learner's standpoint 
of sense-thought, be regarded as his bodily parts. But by 
transcending this lower plane of attention directed to object¬ 
ively observed facts, A^vapati directed them, in their search 
for ultimate reality, to an inclusive cosmic Self, which must be 
conceived of after the analogy of a human self and with which 
the human self must be identified. 

A new line of thought is here entered upon, namely intro¬ 
spection, which always follows after extrospection, but which 
marks the beginnings of a deeper philosophic thought. What 
it finally led on to will be described after an exposition of 
certain developments and conjunctions of the concept of Atman. 

The world-ground being Atman, an objective Soul, which 
was known by the analogy of the soul, but which externally 
included the soul, certain closer relations were drawn between 
the not-self and the self, of both of which that Atman was the 
ground. On pages 23-24 citations were made illustrating the 
notion of correspondences between parts of the world as a cosmic 
corporeal person and of the individual’s bodily self. That 
notion occurs also in the first chapter of the Chandogya. 
* This [breath in the mouth] and that [sun] are alike. This is 
warm. That is warm. People designate this as sound {svara)^ 
that as sound (svard) [an approximation to svar, light] and as 
the xtRitzWvig^pratyasvara) ’ (Chand. i. 3. 2). ‘ The form of this 
one is the same as that [Person seen in the sun]’ (Chand. 
I. 7. 5). But now with the doctrine of a universal Atman imma¬ 
nent both in the subjective and in the objective, it is no longer 
similarities, but parts of a unity or identities. ‘ Both he who 
is here in a person and he who is yonder in the sun—he is one ’ 
(Tait. 2. 8 ; 3. 10. 4). * He who is in the fire, and he who is 
here in the heart, and he who is yonder in the sun—he is one ’ 
(Maitri 6. 17; 7. 7). "He who is yonder, yonder Person 
\puru^d)—\ myself am he I* (Bfih. 5. 15; liS 16). ‘Verily, 
what the space outside of a person is—that is the same as what 
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the space within a person is. Verily, what the space within 
a person is—that is the same as what the space here within the 
heart is. That is the Full, the Non-moving’ (Chand. 3. la. 7-9). 

Longer descriptions of Atman as the basis of the unity 
implied in the usual correlations of the not-self and the self, 
are the two following: Atman is the person in the earth and 
the person in the body; in the waters and in the semen; in 
fire and in speech; in wind and in breath; in the sun and in 
the eye; in the quarters and in the ear and in the echo; in the 
moon and in the mind; in lightning and in heat; in thunder 
and in sound; in space and in the space of the heart; in law 
and in virtuousness; in truth and in truthfulness; in humanity 
and in a human; in the Self and in the self. All these are 
just Atman (Brih. 2.5). Brih. 3.9. lo-i 7 similarly presents this 
idea of the one Person immanent in and including the self and 
the not-self: the person in the earth and in fire is also the 
person in the body; the person in the sun is also the person 
in appearances and in the eye; the person in space is also the 
person in the ear and in hearing; the person in darkness 
and in the shadow is also the person in the heart; the person 
in the waters is also the person in semen and in the heart. 
And finally he is Atman, the Self, the Soul. 

So, as Yajnavalkya explained to Ushastas: 'He who 
breathes in with your breathing in is the Soul (Atman) of yours 
which is in all things. He who breathes out with your 
breathing out is the Soul of yours which is in all things. He 
who breathes about with your breathing about is the Soul of 
yours which is in all things. He who breathes up with your 
breathing up is the Soul of yours which is in all things ’ (Brih. 
3. 4. i). The inner essence, then, of the objective and the 
subjective is one Being, and that, too, of the nature of a Self, 
by reason of the reality of the directly known self which 
necessarily constitutes a part of that ground of all being. 

But by a different course of speculation and (as was natural 
with the earlier) one which had regard more especially to the 
objective, the conception of a single world-ground and then 
of the actual being of the world itself had been that of Brahma. 
An objective entity though thif Brahma was, the unity of 
being which it was intended to signify could not disregard the 
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existence and activities of the self, which surely were as real as 
the sun, moon, waters, space, and so forth that had been the 
prominent facts to be grounded in the unitary being of the 
world of Brahma. An approachment to Brahma as under¬ 
lying the self also was being made, as was shown in the 
exposition of the development of the conception of Brahma. 
But, differently from the realistic procedure with Brahma, 
a more p^sonal and self-like ground was necessary for effect¬ 
ing the union of the psychologically viewed subjective and 
objective. For this purpose the old conception of a cosmic 
Person was more serviceable; and it was developed away from 
its first materialistic and corporeal connections to that of a 
more spiritual Atman, who is immanent in self and not-self and 
who constitutes the unity expressed in their correlation. 

Yet finally these two world-grounds, Brahma and Atman, 
are not different and separate. Their essential oneness, as 
aspects of the same great Being, was at first only hinted at, 
but was later explicitly stated. The suspicion that these two 
theories, which were becoming current and which people 
desired to understand more fully, were both of the same 
Being, was manifested by the form in which learners who came 
to recognized philosophers for instruction put their questions. 
Thus, Ushastas came to Yajnavalkya and said: ‘Explain to 
me him who is the Brahma, present and not beyond our ken, 
him who is the Soul (Atman) in all things’ (Brih. 3. 4. i). 
Likewise the five householders who came to A^vapati were 
first discussing among themselves ‘ Who is our Atman (Soul)? 
What is Brahma’? (Chand. 5. 11. 1). 

Then we find it directly stated : ‘ Verily, that great unborn 
Soul, undecaying, undying, immortal, fearless, is Brahma’ 
(Brih. 4.4. 25). ‘ He [i. e. Atman] is Brahma ’ (Ait. 5. 3). ‘ Him 
[i.',e. Brahma] alone know as the one Soul (Atman). Other 
words dismiss’ (Mund, 2. 2. 5). ‘The Soul (Atman), which 
pervades all things . , . , this is Brahma' (Svet. i. 16). Before 
the identification of Brahma and Atman was formally made, 
the two terms were hovering near each other as designations 
of the ultimate world-ground, as in Bj-ih. 2» 5. 1, where to 
emphasize a point the phrases are used in succession: ‘ This 
Soul (Atman), this Immortal, this Brahma, this All.’ After 
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the identification was made the two became interchangeaWc 
terms, as in Chand. 8.14. i: ‘. Brahma, that is the immortal, 
that is the Soul (Atman),* and Mund. 2.2.9 • ‘ Brahma, that which 
knowers of the Soul (Atman) do know * (through the whole of 
this section, where the Imperishable is being described, the terms 
Brahma and Atman are used indifferently). So the two great 
conceptions—Brahma, reached first realistically, the unitary 
cosmic ground, with outreachings towards a cosmo'^nthropic 
ground; and Atman, the inner being of the self and trie not-self, 
the great world-spirit—were joined, the former taking over to 
itself the latter conception and the two being henceforth to a 
considerable degree synonymous. Here the quest for the real,' 
for the unity of the diversified world, for the key to the 
universe, reached a goal. That which Svetaketu did not know, 
though he had been away from home studying twelve years and 
had studied all the Vedas and thought himself learned, even that 
^ whereby what has not been heard of becomes heard of, what 
has not been thought of becomes thought of, what has not been 
understood becomes understood' (Chand. 6. i. 1-3); that for 
instruction in which Saunaka, the great householder, came to 
Angiras (Mund. 1.1,3); which Narada knew not, though 
he knew eighteen books and sciences, and for lack of the 
knowledge of which he was sorrowing (Chand. 7. i. i~2); 
that for complete instruction in which Indra remained with 
Prajapati as a pupil for one hundred and one years—that 
supreme object is just this Brahma, this Atman, who is in the 
world, who is the great Self, the ground of oneself. He is the 
highest object of knowledge, whom one should desire to know\ 

‘By knowing Him only, a wise 

Brahman should get for himself intelligence.’ (Brih. 4. 4. 21.) 

He is the key .to all knowledge. ‘Verily, with the seeing of, 
with the hearkening to, with the thinking of, and with the under- 

^ Beantifolly expressed, in a different connection, by the three venes of BfUi. 
1.3. 38^— 

'From the unreal lead me to the real. 

From darkness lead me to light. 

From death lead me to immortality.' 

The earnestness of the search for truth is one of the delightful and commendable 
features of the Upanishads. 
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standing of the Soul, this world-all is known' (Brih, 2. 4. 5). 
' Verily, he who knows that thread and the so-called Inner 
Controller knows Brahma, he knows the worlds, he knows the 
gods, he knows the Vedas, he knows created things, he knows 
the Soul, he knows everything' (Brih. 3. 7. i). ‘This is the 
knowledge the Brahmans know. Thereby I know what is to 
be known' (Brih. 5. i. 1), ‘ As, when a drum is being beaten, 

one would not be able to grasp the external sounds, but by 
grasping the drum or the beater of the drum the sound is 
grasped ; as, when a conch-shell is being blown, one would not 
be able to grasp the external sounds, but by grasping the 
conch-shell or the blower of the conch-shell the sound is 
grasped; as, when a lute is being played, one would not be 
able to grasp the external sounds, but by grasping the lute 
or the player of the lute the sound is grasped *—so by com¬ 
prehending Atman or Brahma everything is comprehended 
(Brih. 2. 4. 7-9). 

So the unity which has been searched for from the beginning 
of Indian speculation was reached. ‘ As all the spokes arc 
held together in the hub and felly of a wheel, just so in this 
Soul all things, all gods, all worlds, all breathing things, all 
selves are held together' (Brih. 2. 5. 15)* Monism now is 
the ruling conception of the world, for the world is identical 
with Atman, ‘Atman alone is the whole world’ (Chand. 
7. 25. 2). ‘This Brahmanhood, this Kshalrahood, these worlds, 
these gods, these beings, everything here is what this Soul is ’ 
(Brih. 2. 4.6; 4. 5,7). ‘ Who is this one ? ’ is asked in Ait. 5. i, 
and the reply is: ‘ He is Brahma; he is Indra; he is Prajapati; 
[he is] all the gods here; and these five gross elements, namely 
earth, wind, space, water, light; these things and those which 
are mingled of the fine, as it were; origins of one sort or 
another: those born from an egg, and those born from a womb, 
and those born from sweat, and those born from a sprout; 
horses, cows, persons, elephants; whatever breathing thing there 
is here—whether moving or flying, and what is stationary.' 
As the later metrical l^vetaivatara expresses the thought:— 

‘That God faces all the quarters of heaven. 

Aforetime was he born, and he it is within the womb. 

He has been born forth. He will be bom.' (^vet. a. 16.) 
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And again, with more indefiniteness, concerning the monistic 
‘That’:— 

‘That surely is Agni (fire). That is Aditya (the sun). 
That is Vayu (the wind), and That is the moon. 

That surely is the pure. That is Brahma. 

That is the waters. That is Prajnpati (Lord of Creation). 

Thou art woman. Thou art man. 

Thou art the youth and the maiden too. 

Thou as an old man totterest with a staff. 

Being born, thou becomest facing in every direction. 

Thou art the dark-blue bird and the green [parrot] with red 
eyes. 

Thou hast the lightning as thy child. Thou art the seasons 
and the seas. 

Having no beginning, thou dost abide with all-pervadingness, 
Wherefrom all beings are born.* (^vet. 4. 2-4.) 

And most important of all, as Uddalaka nine times repeated 
to Svetaketu (Chand. 6. 8-16); ‘That art thou/ 


CHAPTER VI 

THE REALISTIC CONCEPTION OF THE ULTIMATE 
UNITY, AND THE DOCTRINE OF ILLUSION 

What, now, is the nature of that single all-encompassing 
monistic Being that has been discovered ? It must possess 
as many qualities as there are in the whole of the real world 
which it constitutes. This attribution of all possible qualities 
to the Being of the world is made in the famous Sandilya 
section of the Chandogya (3. 14). ‘Verily, this whole world 
is Brahma •. . He who consists of mind, whose body is life, 
whose form is light, whose conception is truth, whose soul 
{dtman) is space, containing all works, containing all desires, 
containing all odors, containing all tastes, encompassing this 
whole world, the unspeaking, the unconcerned,... smaller than 
a grain of rice, or a barley-corn, or a mustard-seed, or a grain 
of millet, or the kernel of a grain of millet,... [yet] greater than 
the earth, greater than the atmosphere, greater than the sky, 
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greater than these worlds.’ It must also be capable of all 
contraries:— 

‘Unmoving, the One is swifter than the mind. 

The sense-powers reached not It, speeding on before. 

Past others running, This goes standing. 

In It MatariSvan places action. 

It moves. It moves not. 

It is far, and It is near. 

It is within all this, 

And It is outside of all this.* (Isa 4-5.) 

‘Sitting, he proceeds afar. 

Lying, he goes everywhere.* (Katha 2. 21.) 

The diverse identification and constitution of this monistic 
Being arc further expressed in the verses:— 

‘As fire (Agni), he warms. He is the sun (SGrya). 

He is the bountiful rain (Parjanya). He is the wind (Vayu). 

He is the earth, matter, God, 

Being and Non-being, and what is immortal.* (Prasna 2. 5.) 

‘What that is, know as Being and Non-being.* 

(Mund. 2. 2. X.) 

This necessity of postulating in the substrate itself of the 
world the whole store of materials and qualities which exist 
in the world, led to the summary contained in Brih. 4. 4. 5, 
where Brahma is described as ‘ made of knowledge, of mind, 
of breath, of seeing, of hearing, of earth, of water, of wind, of 
space, of energy and of non-energy, of desire and of non-desire, 
of anger and of non-anger, of virtuousness and of non- 
virtuousness. It is made of everything. This is what is meant 
by the saying “ made of this, made of that." ’ 

But such a realistic conception of Brahma as a conglomerate 
was subversive of the very idea of unity which the concept of 
Brahma fundamentally signified. All those diverse material 
objects, psychical functions, and mental states as such could 
not be regarded as the materials composing the structure of a 
unitary world-ground. Yet there is diversity and manifoldness 
in the being of the world which cannot be regarded as existing 
apart from the world-ground. How account for them ? 

In one of the old cosmologies (Tait. a. 6), where Brahma 
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wished that he were many, performed austerities, procreated 
himself, and ejected this whole world from himself, it is stated 
that he entered into it with a double nature. ‘ He became both 
the actual and the yon, both the defined and the undefined, both 
the based and the non-based, both the conscious and the un¬ 
conscious, both the real and the false/ Here is perhaps the first 
emergence of the thought which is the solution to the question 
put above. It is the distinction made between the so-called 
phenomenal and noumenal, between the sensuously perceived 
and that which cannot be thus brought into consciousness, but 
can only be thought. This notion that there is much of reality 
which is not within the sphere of the senses, or within the 
world of what is called common-sense experiences, expresses 
itself here and there in the early part of the Upanishads,as in 
Chand. 3. 12. 6:— 

‘All beings are one-fourth of him; 

Three-fourths, the immortal in the sky.* 

Also in Brih. i. 4, 7 : ‘ Him they see not, for [as seen] he is 
incomplete.* And later also, more like clarified conceptions 
of immanence and transcendence, as in Brih. 3, 7. 3: ‘ He who, 
dwelling in the earth, yet is other than the earth, . • . whose 
body the earth is, who controls the earth from within,’ and 
similarly of twenty other objects. 

‘As the one wind has entered the world 
And becomes corresponding in form to every form. 

So the one Inner Soul of all things 
Is corresponding in form to every form, and yet is 
outside.* (Katha 5.10.) 

But it is by the distinction between the noumenal and the 
phenomenal that the apparent conflict between the One and 
the many is solved. In a noteworthy passage, Brih. i. 6. 3, it 
is declared that ‘ Life {prana, ' breath *) [a designation of the 
Atman], verily, is the Immortal. Name and form [the usual 
phrase signifying individuality] are the actual. By them this 
Life is veiled.’ Similarly in Brih. 2. i. 20 ; ‘ The mystic mean¬ 
ing {upanisad) thereof is the " Real of the real.” Breathing 
creatures, verily, are the real. He is their Real.’ Brih. 2. 3. 1 
makes the distinction explicit by affirming that ‘there are, 
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assuredly, two forms of Brahma/ It is the same thought, for 
the section closes with the words of Brih. 2.1. ao, just cited; but 
the effort to express the great truth finds itself halting and 
falling back directly upon the early sensuous conceptions 
which it endeavored to rise above. 

These two forms of Brahma are the formed and the un¬ 
formed, the mortal and the immortal, the stationary and the 
moving, the actual and the yon. As regards the Vedic nature- 
gods, the unformed, immortal, moving, yonder Brahma is the 
wind and the atmosphere. The essence of that is the person 
in the sun-disk. The formed, the mortal, the stationary, the 
actual Brahma is what is different from the wind and the 
atmosphere. Its essence is the sun which gives forth heat. 
As regards the self, the unformed, immortal, moving, yonder 
Brahma is the breath and the space in the heart. Its essence 
is the person in the right eye. The formed, mortal, stationary, 
and actual Brahma is what is different from the breath and the 
intracardiac space. Its essence is the eye (this being typical of 
the senses by which the phenomenal is perceived). The glorious, 
brilliant nature of the higher Brahma is then represented by 
similes of the bright and shining—a saffron-colored robe, white 
wool, a red beetle, a flame of fire, a white lotus flower, a 
sudden flash of lightning. But immediately there follows 
the warning that the noumenal Brahma cannot be represented 
to the senses, indeed cannot be defined by any positive 
characteristics. * Neti, neti : Not thus! Not so!' (Brih. 2.3. 
6; 3. 9. 26). Nevertheless it is the reality of the individual 
phenomenal actualities. Though starting with and making use 
of sense data and accepting a strange pair of differentia, namely 
the stationary and the moving, for the actual and the yon, or 
for the phenomenal and the noumenal Brahmas, this section 
nevertheless advances toward the final idealistic conception 
of reality, to which the monism of the Upanishads led. 

The two Brahmas are described again in Maitri 6. 15. 

‘ There are, assuredly, two forms of Brahma: Time and the 
Timeless. That which is prior to the sun is the Timeless 
(a-kdla) without parts {a-kala). But that which begins with 
the sun is Time, which has parts.’ 

The thought begins to appear that if all is One, the manifold 
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differences that seem so real in experience are not constitutive 
of the inner being of that One; they must be only an appear¬ 
ance, a phenomenon. So again the two Brahmas are described 
in Maitri 6. 22: * Verily there are two Brahmas to be medi¬ 
tated upon: sound and non-sound. Now non-sound is revealed 
only by sound. ... Of it there is this sevenfold comparison : 
like rivers, a bell, a brazen vessel, a wheel, the croaking of frogs, 
rain, as when one speaks in a sheltered place. Passing beyond 
this variously characterized [sound-Brahma], men disappear 
in the supreme, the non-sound, the unmanifest Brahma.* 

These two Brahmas, the one manifold with sense qualities, 
and the other a superphenomenal unity, were accepted as 
both real, though in different ways. They were *both the 
higher and the lower * of Mund. 2. 2. 8 and Pra 5 na 5. 2 ; the 
two forms of Svet. i. 13. They formed the subject-matter of 
the ‘ two knowledges to be known—as indeed the knowers 
of Brahma are wont to say : a higher and a lower.* The 
lower knowledge is of various sciences, but ‘ the higher is 
that whereby that Imperishable is apprehended * (Mund. i. i. 
4-5). Their importance in a complete knowledge of Brahma 
is affirmed by Katha 6. 13, for 

‘ He can indeed be comprehended by the thought ** He is ’* 
And by [admitting] the real nature of both [his com¬ 
prehensibility and his incomprehensibility].’ 

But this dualizing of the world-ground, this postulating of two 
Brahmas when the fundamental and repeated axiom of the 
whole Upanishadic speculation was that ‘ there is only one 
Brahma, without a second,' induced by way of correction the 
further development of the previous conception of phenome- 
nality.' Reality is One. Diversity and manifoldness are only 
an appearance. 

‘There is on earth no diversity. 

He gets death after death, 

Who perceives here seeming diversity. 

As a unity only is It to be looked upon— 

This indemonstrable, enduring Being.’ (Brih. 4. 4,19-20.) 

^ Thus bahkara reconoiled the opposition between the two Brahmas and the 
one Brahma, at the end of his commentary on the Vedanta-SOtras, 4. 3.14. 

36 



PHILOSOPHY OF THE UPANISHADS 


‘The seer sees not death, 

Nor sickness, nor any distress. 

The seer sees only the All, 

Obtains the All entirely.* (Chand. 7. 26. 2.) 

That is the real Brahma, the undifferenced unity. The 
lower Brahma of sense-manifoldness, in which everything 
appears as a self-subsistent entity, is merely an appearance 
due to a person’s ignorance that all is essentially one; that is, 
it is an illusion. So Maitri 6. 3 says plainly of the two 
Brahmas: ‘ There are, assuredly, two forms of Brahma: the 
formed and the formless. Now, that which is the formed is 
unreal; that which is the formless is real.* 

The distinction between the phenomenal and the super- 
phenomenal was, as has been described, made quite early in 
the Upanishadic thought. First, the phenomenal, though 
admittedly a part of the reality of the world, is only a fragment 
of its totality. ‘ Him they see not, for [as seen] he is incom¬ 
plete. ... Whoever worships one or another of these [individual 
manifestations]—he knows not; for he is incomplete with one 
or another of these’ (Brih. i. 4. 7). It is mere ignorance 
{avidyd) on one’s own part, then, that allows him to rest in the 
things of sense as the ultimate being of the world; but this 
ignorance, or non-knowledge, is remediable under instruction 
concerning the underlying unity. 

But soon the conception arose that the error is attributable 
not so much to oneself, as to that Other which hides its 
unitary nature. ‘ There is nothing by which he is not covered, 
nothing by which he is not hid ’ (Brih. a. 5. 18). Poetically 
expressed, ‘ Life, verily, is the Immortal. Name and form 
are the real. By them that Life is veiled ’ (Brih. i.6. 3). He 
who is essentially one, 

‘The Inner Soul {antardtman) of all things . . • , 

Who makes his one form manifold' (Katha 5.12), 

is performing a piece of supernatural magic in appearing as 
many. 

‘He became corresponding in form to every form. 

This is to be looked upon as a form of him. 

Indra by his magic powers {jndyd) goes about in many forms ; 
Yoked are his ten-hundred steeds.* (Brih. 2. 5.19.) 
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This is the first occurrence in the Upanishads of the word mdyd 
—in the plural, be it noticed, and as a quotation from Rig-Veda 
6. 47. 18, where it occurs many times in the meaning of ‘ super¬ 
natural powers’ or ‘artifices.’ It is this thought which is 
developed into the theory of cosmic illusion and which is 
expressed in Svet. 4. 9-10, the favorite proof-text in the 
Upanishads of the later Maya doctrine. 

‘This whole world the illusion-maker projects out of this 
[Brahma]. 

And in it by illusion the other is confined. 

Now, one should know that Nature is illusion, 

And that the Mighty Lord is the illusion-maker.* 

Such was the beginning of that which became a prominent 
doctrine of the later Vedanta, the doctrine of Maya or the 
inevitable illusoriness of all human cognition. In its early 
development it did not base itself in any way upon what was 
a chief source of the early Greek scepticism, namely illusions 
of sense. The sole reference to them in the Upanishads, 
Katha 5. 11— 

‘As the sun, the eye of the whole world, 

Is not sullied by the external faults of the eyes’— 

is not used as an argument for illusion, though i^ahkara in his 
Commentary ad locum explains it by the stock simile of the 
later Vedanta in which the piece of rope lying by the wayside 
appears in the twilight as a snake to the belated traveler.' On 
the contrary, sight is to the philosophers of the Upanishads 
the symbol of truth. ‘ Sight is truthfulness, for when they 
say to a man who sees with his eyes “ Have you seen ? ” and 
he says “ I have seen,” that is the truth ’ (Brih. 4. i. 4 ; simi¬ 
larly also in Brih. 5. 14. 4). 

The doctrine of illusion, then, was the speculative outcome of 
the conflict between the phenomenal and the super-phenomenal, 
between the lower and the higher Brahma. It was the logical 

* Gongh, in his Philosophy of the Upanishads^ maintains, in my judgment, an 
erroneous position, vir. that the Upanishads teach the pure Vedintism of ^ahkara, 
who flourished at least a thousand years after their date. Gough’s book is filled 
with explanations bringing in the similes of the rope and snake, the distant post 
seeming to be a man, the mirage on the sand, the reflection of the sun on the water, 
etc., all of which are drawn from ^hkara and even later Hindu philosophers, 
and not from the Upanishads. 
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conclusion of the abstract presupposition as to the nature and 
possibilities of the pure unity which these thinkers conceived 
of as the essence of reality and to which they pressed on as 
the great goal of all their speculations. The manifold world 
of sense furnished no such unity and therefore had to be aban¬ 
doned as illusory and unreal, in favor of that undifferenced 
unity to which they were driven as the basis underlying 
the illusory and which, just because it is beyond all sense- 
qualities, distinctions, or limitations of any kind, is the real 
Brahma. 

*As a unity only is It to be looked upon— 

This indemonstrable, enduring Being/ (Brih. 4. 4. 20.) 

The attempts to describe this pure unity of being are nume¬ 
rous. ‘ This Brahma is without an earlier and without a later, 
without an inside and without an outside* (Brih, a. 5. 19). 
* For him east and the other directions exist not, nor across, 
nor below, nor above.... [He is] unlimited * (Maitri 6. 17). ‘ It 
is not coarse, not fine, not short, not long, not glowing, not 
adhesive, without shadow and without darkness, without air 
and without space, without stickiness, (intangible), odorless, 
tasteless, without eye, without ear, without voice, without 
mind, without energy, without breath, without mouth, (without 
personal or family name, unaging, undying, without fear, 
immortal, stainless, not uncovered, not covered), without 
measure, without inside and without outside. It consumes 
nothing soever. No one soever consumes it * (Brih. 3. 8. 8). 

‘What is soundless, touchless, formless, imperishable, 

Likewise tasteless, constant, odorless, 

Without beginning, without end, higher than the great* 

(Katha 3.15.) 

‘That which is invisible, ungraspable, without family, without 
caste—without sight or hearing is It, without hand or foot, 
eternal ’ (Mund. i. i. 6). He is apart from all moral, causal, or 
temporal relations. One must put Him aside as possessed of 
qualities and take Him as the subtile only (Kafha a. J3~i4)* 
The ultimate is void of any mark [a4inga) whatever (Katha 6. 
8; 6vet. 6.9); without qualities (nir-guna) (Svet. 6.11). About 
this higher Brahma ‘there is the teaching “ Not thus! Not 
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so 1 ” {neti, futi), for there is nothing higher than this [negative 
definition] ’ (Brih. 2. 3.6; 3.9. %6 ; 4. 4). ‘ Indefinable/ ‘ in¬ 

conceivable/ mere negative statements are all that can be 
asserted of this pure being, which ex hypothesi is incapable of 
the qualification, determination, and diversity implied in 
descriptive attribution. This is exactly the conclusion which 
Spinoza reached with his in many respects similar pantheism 
—the famous dictum ‘ Omnis determinatio negatio est/ ^ 

How now is this kind of real Brahma to be known ? The 
practical method, stated in Katha 2. 8-9 and frequently else¬ 
where, that if one were taught by a competent guru^ or teacher, 
he might find Brahma, is of course superseded. The progress 
of speculation had taken Brahma to that far-ofif, transcendent 
realm where it is a question whether it may be reached or 
known at all. Certainly— 

‘Not above, not across, 

Not in the middle has one grasped Him. 

There is no likeness of Him 
Whose name is Great Glory. 

His form is not to be beheld. 

No one soever sees Him with the eye. 

They who know Him with heart and mind 

As abiding in the heart, become immortal.* (Svet. 4.19-20.) 

But no ! that higher Brahma is not accessible to knowledge by 
sense or by thought or by instruction:— 

‘There the eye goes not; 

Speech goes not, nor the mind. 

We know not, we understand not 
How one would teach it.* (Kena 3.) 

‘Wherefrom words turn back, 

Together with the mind, not having attained.* 

(Tait. 2. 4, 9.) 

No more than its bare existence can be postulated. 

‘Not by speech, not by mind, 

Not by sight can He be apprehended. 

How can He be comprehended 

Otherwise than by one*s saying “ He is! ” ? (Katha 6.12.) 
But even here the real point is dodged. 

* ‘All determiniag (describing or qiudifying) it a negating.' 
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‘He who rules the ignorance and the knowledge is another.’ 

(Svet. 5.1.) 

‘[Brahma is] higher than understanding.' (Mund. 2. 2. i.) 

‘Other indeed is It than the known, 

And moreover above the unknown.' (Kena 3.) 

‘Into blind darkness enter they 
That worship ignorance; 

Into darkness greater than that, as it were, 

That delight in knowledge. 

Other indeed, they say, than knowledge! 

Other, they say, than non-knowledge! 

—Thus have we heard from the wise 
Who to us have explained It.* (Ua 9-10.) 

Utterly inconceivable is this supreme Brahma* The very 
attempt to conceive of it indicates that one docs not know the 
essential fact about it. There follows the paradox :— 

‘ It is conceived of by him by whom It is not conceived of. 
He by whom It is conceived of, knows It not. 

It is not understood by those who [say they] understand It. 
It is understood by those who [say they] understand It 
not.* (Kenan.) 

Such is the outcome of a long circuitous journey to reach 
that ultimate unity of reality which was dimly foreseen long 
before in the Rig-Vedaand which had been the goal of all the 
succeeding speculations. What is it—^we pause and ask—that 
has now been reached ? On the one hand an illusory world 
and on the other hand an unknowable reality. Honestly and 
earnestly had the thinkers of the Upanishads sought to find 
the true nature of this world of experience and of a beyond 
which constantly lured them on, but it had proved to be an 
i^ytis fatuus. Yet they did not give up in the despair of 
agnosticism or in the disappointment of failure. The glimpses 
which they had had of that final unity had frequently suggested 
that the self must be accounted for in the unity of being. 
They had found an underlying basis for the subjective and 
objective in the great Atman, the world-soul, like unto the 
self*known soul and inclusive of that, but in itself external to 
it. And they had found that the great Atman was identical 
with the great Brahma, the power or efficacy that actuates 
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the world. But in the explanation of the phenomenal and 
the noumcnal that Brahma had fallen apart and vanished, 
one part into the illusory and the other into the unknowable. 


CHAPTER VII 

IDEALISM AND THE CONCEPTION OF 
PURE UNITY 

The former glimpses of that nearest of known facts, the self, 
showed the thinkers of the Upanishads that the path they had 
been following, the path of realism, had logically led them to 
an unsatisfying conclusion. The unity for which they had been 
searching as if it were something outside of and apart from 
the self, could never be reached. For there still remains the 
stubborn dualism of self and not-self, however deeply the two 
might be set into a monistic frame which should embrace 
them both in an external grasp. Epistemological idealism 
must henceforth be the path traveled in order to reach the goal 
of an absolute unity. 

This was a wonderful discovery, intuitions of which had 
flashed out here and there, but which was forced upon them for 
adoption by the limit which they had reached along the line 
of epistemological realism. The final unity could not and 
would not, then, be found outside of self, but in it. In truth, 
the self is the unity that they had been looking for all along, 

‘ for therein all these [things] become one' (Brih. i. 4. 7), and 
only in it, i.e. in one’s own consciousness, do things exist. * As 
far, verily, as this world-space extends, so far extends the space 
within the heart. Within it, indeed, arc contained both heaven 
and earth, both fire and wind, both sun and moon, lightning 
and stars, both what one possesses here and what one does 
not possess; everything here is contained within it ’ (Ch3nd. 
8. I. 3). 

Realistic monism has been changed into epistemological 
idealism. All existence is for, and in, the self. ‘ This whole 
world is Brahma.... This Soul of mine within the heart 
... ’ (ChSnd. 3. 14. I, 3). ‘ He is the world-protector. He is 
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the world-sovereign. He is the lord of all. He is my self ’ 
(Kaush. 3. 8). ‘ I am Brahma!’ (Brih. 1. 4. 10). Thus that 
world-ground, that unity of being which was being searched 
for realistically outside of the self, and which, as it was being 
approached, seemed to recede back into the illusory and into 
the unknowable, is none other than the self, which had eluded 
cognition for the reason that, as the subject of consciousness, 
it could not become an object. ‘ He is the unseen Seer, the 
unheard Hearer, the unthought Thinker, the ununderstood 
Understander ’ (Brih. 3. 7. *3). ‘ You could not see the seer 

of seeing. You could not hear the hearer of hearing. You 
could not think the thinker of thinking. You could not 
understand the understander of understanding ’ (Brih. 3. 4. 2). 
‘ Wherewith would one understand him with whom one under¬ 
stands this All? Lo, wherewith would one understand the 
understander ? ’ (Brih. 2. 4. 14). 

The world, which by the simile of birds supported on a tree 
as their roost had been realistically explained (in Praina 4. 7) 
as supported on that which, with unforeseen insight, was called 
Atman, a Self, because I, a self, am also a part of It— that 
world is none other than my seif. 

* He who has found and has awakened to the Soul (SelO . .. 

The world is his; indeed, he is the world itself,’ 

(Brih. 4. 4.13.) 

‘ One should reverence the thought “ I am the world-all 1 ” ’ 
(ChSnd. 2. 21. 4). ‘I alone am this whole world’ (Chand. 
7. 25. i). ‘ When he imagines ..." I am this world-all,” that 
is his highest world. This, verily, is that form of his which is 
beyond desires, free from evil, without fear ’ (Brih. 4. 3. 20-21). 

Rather, instead of being identified with my consciousness, 
this world of sense is the product of my constructive imagina¬ 
tion, as is evident in sleep, when one ‘ himself tears it apart, 
himself builds it up, and dreams by his own brightness, by his 
own light.... There are no chariots there, no spans, no roads. 
But he projects from himself chariots, spans, roads. There 
are no blisses there, no pleasures, no delights. But he pro¬ 
jects from himself blisses, pleasures, delights. There are no 
tanks there, no lotus-pools, no streams. But he projects from 
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himself tanks, lotus-pools, streams. For he is a creator. , . . 

In the state of sleep going aloft and alow, 

A god, he makes many forms for himself.* 

(Brih. 4. 3. 9,10,13.) 

Such a theory is distinctly idealistic metaphysics.* 

Here, then, is the source of that manifold diversity which has 
seemed to contradict the pure unity of being. It all is the 
thought-product of the larger real Self, apart from whom 
neither it nor I have any existence whatever. ‘ He who 
knows Let me smell this,** “ Let me utter this,” “ Let me 
hear this,” ‘‘ Let me think this,” is the Self* (Chand. 8,12.4-5), 
The ego does not perform those activities. ‘ Assuredly, the 
Soul (Atman) of one’s soul is called the Immortal Leader. 
As perceiver, thinker, goer, evacuator, begetter, doer, speaker, 
taster, smeller, seer, hearer—and he touches—the All-pervader 
has entered the body ’ (Maitri 6. 7). The real illusion is not 
strictly the trick of the other, the great magician, but my own 
persistence in the vain belief that I and the world exist apart 
from, or are in any sense other than, the pure, undifferenccd 
unity of the Self—or, according to the theory of realistic 
monism, the one world-all Brahma.^ 

In either case knowledge of the truth banishes the illusion 
and restores the identity which was only temporarily sun¬ 
dered by ignorance. ‘ Whoever thus knows “ I am Brahma! ** 
becomes this All; even the gods have not power to prevent 
his becoming thus, for he becomes their self' (Brih. i. 4. 10). 
Knowledge of the real nature of Brahma in general effects an 
assimilation of the knower of it. ‘ Verily, Brahma is fearless. 
He who knows this becomes the fearless Brahma * (Brih* 
4. 4. 25). ‘ He, verily, who knows that supreme Brahma, 
becomes very Brahma ’ (Mund. 3. 2. 9). ‘ He who recognizes 
that shadowless, bodiless, bloodless, pure Imperishable, arrives 
at the Imperishable itself. He, knowing all, becomes the All* 
(Pra^na 4.10). * Brahma-knowers become merged in Brahma ’ 
(J^vet. I. 7), 

In the Atman-theory the great desideratum is union with 

‘ Thif if an ancient foreshadowing of the modem theory of the * project.* 

* ‘ In thig Brahma-wheel the soul {hamsa) llutterg about, thinking that itself and 
the Actuator are different * i. 6). 
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Atman, the inner, real, unitary Self—who in truth am I, if 
I but knew it and could realize it. That is ‘ the Self which 
is free from evil, ageless, deathless, sorrowless, hungerless, 
thirstless, whose desire is the Real, whose conception is the 
Real ’ (Chand. 8. 7. i ; Maitri 7. 7), In the Brahma-theory 
also it is complete unqualified unity that is the ideal. ‘ An 
ocean, a seer alone without duality, becomes he whose world 
is Brahma. This is a man’s highest path. . . . This is his highest 
bliss* (Brih. 4. 3. 32). For ‘verily, a Plenum is the same as 
Pleasure. There is no Pleasure in the small. Only a Plenum 
is Pleasure.* (Chand. 7. 23. i.) This path, however, from the 
troubled consciousness with its limitations, sorrows, and pains, 
to that state of unalloyed beatitude and unbounded bliss— 

‘A sharpened edge of a razor, hard to traverse, 

A difficult path is this—poets declare!^ (Katha 3.14.) 

‘Verily, there are just two conditions of this person: the 
condition of being in this world and the condition of being 
in the other world. There is an intermediate third condition, 
namely, that of being in sleep* (Brih. 4. 3. 9). Going to it,as 
a fish goes over to the other side of a river and back, one may 
have an actual experience of that reality of bliss in contrast 
with which the waking life is but a bad dream (Brih. 4. 3. 18). 

It is noteworthy how the dominant realistic monism of 
the Upanishads is frequently overridden by the idealistic 
tendency which rejects the world of the waking consciousness 
as the the real world and which adopts the state of dreamless 
sleep or of ecstatic meditation as grasping the absolute unity 
and reality. So Prajapati described the real Self, after futile 
attempts to satisfy Indra with the lower conceptions such as 
the person who is seen in the eye and the reflected image in 
a vessel of water, as follows: ‘ He who moves about happy 
in dream—he is the Self* (Chand. 8. 10. i). But Indra per¬ 
ceived the failure on Prajapati’s part to instruct him about 
a Self which is free from evil and from sorrow, for even in 
dreams one has most unpleasant experiences, such as being 
struck and cut to pieces.^ 

* Brih. 4. 3. 20 meets the same difficulty—that in a person’s dreaming ileep 
people seem to be killing him, they seem to be overpowering him, an elephant 
Beema to be tearing him to pieces, he seems to be falling into a hole—with the 
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Admitting the inadequacy of the state of dreaming sleep as 
furnishing a cognition of the supreme blissful Self, PrajSpati 
gives it as his final instruction that * When one is sound asleep, 
composed, serene, and knows no dream—that is the Self* 
(Chand, 8. ii. i). But Indra found no satisfaction in such 
a Self, for in that condition a man does not really know 
himself so that he can say ‘ This is I,* nor does he know 
other things. The objection is not fairly met by Prajapati*s 
reply that pleasure and pain are due to the seifs connection 
with the body ; that the highest condition is when in sleep the 
serene one, rising out from this body, no longer thinks of the 
appendage of the body, but goes around laughing, sporting, 
taking delight with women or chariots or relatives. For the 
explanation is a relapse into the state of dreaming sleep, which, 
however pleasant it may be at times, had nevertheless been 
condemned by Prajapati himself as faulty, because it is a 
conscious condition and therefore liable to all the vicissitudes 
of waking consciousness. 

In contrast with the unsatisfactory conclusion of this 
dialogue, Yajnavalkya, in Brih. 2. 4. 14 and 4. 5. 15, gave to 
Maitreyi—who, like Indra, had been perplexed by the 
similar instruction that the highest stage of the one Self is 
unconscious—a more philosophical explanation of why it can 
not be conscious. ‘ Where there is a duality, as it were, 
there one sees another; there one smells another ; there one 
tastes another ; there one speaks to another. ... But where 
cv^erything has become just one s own self, then whereby and 
whom would one see? then whereby and whom would one 
smell? then whereby and to whom would one speak? then 
whereby and whom would one hear ? then whereby and of 
whom would one think ? then whereby and whom would one 
touch ? then whereby and whom would one understand ? *' 
‘Knowledge is only of a second.* Consciousness means 
consciousness of an object; but in that consciousness where all 
things become one (Kaush. 3.4), in that unbounded ocean-like 


explanation that * he is imagining through ignorance the very fear which he sees 
when awake* and which by implication is illusory. 

^ There is another almost identical occurrence of a part of this passage in Bph. 
4 * 3 - 31 - 
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pure unity of the real Self (Brih. 4. 3. 3a), the duality and 
limitation of the subject-object relation are obliterated. In it, 
therefore, consciousness is an impossibility. 

The conception of this pure unity of being and of the blissful 
union with self was not clearly defined and consistently held. 
Maitri 6 , 7 suggests the reason. ‘ Now, where knowledge is 
of a dual nature [i.e. subjective-objective], there, indeed, one 
hears, sees, smells, tastes, and also touches; the soul knows 
everything. Where knowledge is not of a dual nature, being 
devoid of action, cause, or effect, unspeakable, incomparable, 
indescribable—what is that ? It is impossible to say ! * It is 
strictly inconceivable:— 

‘Wherefrom words turn back, 

Together with the mind, not having attained— 

The bliss of Brahma.* (Tait. 2. 4.) 

It may only be affirmed as approximately conceived :— 

‘“This is it**—thus they recognize 

The highest, indescribable happiness.* (Katha 5. 14.) 

There was consequently vacillation and indefiniteness in the 
statements regarding it. Prajapati, when pressed to justify 
it as unconsciousness, fell back upon the notion of pleasant 
dreams. The Taittirlya Upanishad, where by arithmetical 
computation that perfect bliss is declared equal to octillion 
blisses of the most favored man on earth, states in closing 
that the aspirant, having reached the ‘ self which consists of 
bliss,* goes up and down these worlds, eating what he will and 
assuming what forms he will, and sits singing the song 
of universal unity which begins with ‘ Oh, wonderful! Oh, 
wonderful! Oh, wonderful! * (Tait. 3. to. 5). 

The limitation of the not-self certainly would be absent in 
that plenary bliss. ‘ Where one sees nothing else, hears 
nothing else, understands nothing else—that is a Plenum, But 
where one sees something else—that is the small.* ‘ Verily, 
a Plenum is the same as Pleasure. There is no Pleasure in 
the small. Only a Plenum is Pleasure ’ (Chand. 7. 23-24). 
One passage, Brih. 4. 3. 23-30 (the only one of its kind 
in the Upanishads), attempts, contrary to the prevailing 
Conception of the condition of union with the Self, to make 
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qualified provision for sense-activity by a sort of paradox, 
which is more intelligible in the Madhyamdina than in the 
Kanva recension. ‘ Verily, while he does not there see, he is 
verily seeing, though he does not see what is [usually] to be 
seen ; for there is no cessation of the seeing of a seer, because 
of his imperishability. It is not, however, a second thing, 
other than himself and separate, that he may see/ Similarly 
he continues to smell, taste, speak, hear, think, touch, and 
know, though not a second thing other than himself and 
separate. 

A striking image to illustrate the nature of that bliss is found 
in Brih, 4. 3.21, according to which the condition of union with 
the Self is conscious, but void of content either subjectively 
or objectively referrent, a mere state of bliss. ‘ As a man, 
when in the embrace of a beloved wife, knows nothing within 
or without, so this person when in the embrace of the intelli¬ 
gent Soul knows nothing within or without.^ In Mand. 5 that 
bliss is found in deep sleep as such. 

The true conception of the bliss of union with the Self, then, 
would seem to be that it is strictly an unconscious condition; 
but with the attempt to conceive of that condition, which 
indeed was asserted to be inconceivable, recourse is had to 
sensual experiences and to balmy sleep. 

Strictly it is the state of dreamless sleep which is taken as 
typifying the attainment of the real. ‘ Therefore they say of 
him “ he sleeps,” for he has gone to his own * (Chand. 6.8. i). 
This is true both in the Brahma theory and in the Atman theory. 

‘ So, just as those who do not know the spot might go over a 
hid treasure of gold again and again, but not find it, even so all 
creatures here go to that Brahma-world [in deep sleep] day by 
day, but do not find it * (Chand. 8. 3. 2)—a doctrine alluded to 
in Pra^na 4. 4. * Now, that serene one [the soul in sleep] who, 
rising up out of this body, reaches the highest light and 
appears with his own form—He is the Soul! That is the 
immortal, the fearless. That is Brahma. The name, verily, 
of that Brahma is the Real.... Day by day, verily, he who 
knows this goes to the heavenly world' (Chand. 8.3. 4-5). 

The pleasant dreams of sleep, rather than the hampered 
waking consciousness, were, according to some of the passages 
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which have been quoted, tentatively accepted as characteristic 
of the unlimited Self; but, because of the fact of unpleasant 
dreams, they were rejected in favor of the bliss of dreamless 
sleep, where even the duality of subject and object that is 
foreign to the essential nature of the unitary Self is melted 
away. 

But even that condition of profound sleep from which one 
wakes refreshed—back, however, into diversity and into the 
limitation of the waking consciousness—seems too near the 
unreality of the illusory egohood which is conscious of falsely 
apparent objects and subjects. In the Mandukya, therefore, 
there is put, above the waking consciousness and the dreaming 
sleep and the dreamless sleep, a fourth stage. ‘Not inwardly 
cognitive, not outwardly cognitive, not bothwise cognitive, not 
a cognition-mass, not cognitive, not non-cognitive, unseen, with 
which there can be no dealing, iingraspable, having no dis¬ 
tinctive mark, non-thinkable, that cannot be designated, the 
essence of the assurance of which is the state of being one with 
the Self* (Mand. 7). Another later Upanishad, the Maitri, 
speaks of these same four states of consciousness and de¬ 
nominates the fourth and highest state ttiriya (7. ii). 

Not only in sleep and in a superconscious condition deeper 
than profound sleep does one reach that unity with the Self. 
He does so also in death, the consummation of unification, for 
then the diversity and illusorincss of sense-knowledge and 
separateness are overcome. ‘ When this self comes to weakness 
and to confusedness of mind, as it were, then the breaths gather 
around him. He takes to himself those particles of energy 
and descends into the heart. When the person in the eye turns 
away, back [to the sun], then one becomes non-knowing of 
forms. “ He is becoming one,** they say ; “ he does not see.** 
“ He is becoming one,” they say; “ he does not smell.** “ He 
is becoming one,** they say ; “ he does not taste.** “ He is 
becoming one,*' they say; “ he does not speak.” “ He is 
becoming one,** they say ; “ he does not hear.” “ He is be¬ 
coming one,** they say; “ he does not think.” “ He is becoming 
one,” they say; “ he does not touch.” He is becoming one,” 
they say; “ he does not know.” . . . He becomes one with 
intelligence* (Brih. 4. 4. i-iz). Similarly in Chand. 6. 8. 6 
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and 6. 15 death is only the process of absorption into the 
Real, into the Self. Of a dying person it is said: ‘ His voice 
goes into his mind ; his mind into his breath; his breath into 
heat; the heat into the highest divinity. That which is the 
finest essence—the whole world has that as its soul. That is 
Reality. That is Atman. That art thou, Svetaketu.’ And, 
it might be added, only ignorance and persistence in the 
thought of a separate self keep one from actually being It. 
Death is truly the loosing of the cords of the heart which 
bind one to an illusory life and to the thought of a separate 
self-existence. 

‘Gone are the fifteen parts according to their station, 

Even all the sense-organs in their corresponding divinities! 
One’s work and the soul that consists of understanding— 

All become unified in the supreme Imperishable.’ 

(Mund. 3. 2. 7.) 

It is evident that this pure unity of the self, the really 
Existent, union with which is effected in sleep and in death, is 
unconscious, because it is void of all limitations or distinctions 
whatsoever, being ‘ the Person all-pervading and without any 
mark whatever ’ (Katha 6. 8). 

And therein even the possible distinction that ‘ this is I ’ 
(loss of which represented a condition which seemed so 
abhorrent to Indra and which Prajapati did not succeed in 
justifying) is impossible, just because the duality and limita¬ 
tions of the subject-object relation are impossible in that 
plenary unity. Thus, from the empirical point of view which 
regards the waking consciousness as the real, a man does in 
this way ‘ go straight to destruction ’; but to the philosopher, 
who understands the falsity of ordinary standards and the 
illusoriness of the ego to which men fondly cling, the loss of 
finite individuality in the real Self that is unlimited is the 
supreme achievement. This doctrine is set forth in parables 
from nature in the ‘ That-art-thou ’ section of the Chandogya. 

‘ As the bees, my dear, prepare honey by collecting the essences 
of different trees and reducing the essence to a unity, as they 
arc not able to discriminate “ I am the essence of this tree,” 
“ I am the essence of that tree ”—even so, indeed, my dear, 
all creatures here, though they reach Being, know not “ We 
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have reached Being ” . . . These rivers, my dear, flow, the 
eastern toward the east, the western toward the west. They 
go just from the ocean to the ocean. They become the ocean 
itself. As there they know not ‘‘ I am this one,” “ I am that 
one*'—even so, indeed, niy dear, all creatures here, though 
they have come forth from Being, know not “ We have come 
forth from Being ’ (Chand. 6. 9-10). It is the very conscious¬ 
ness of ‘ this' and of ‘ I' which is the limitation that separates 
one from the unlimited. And individuality and self-conscious¬ 
ness must be lost ere one reach that infinite Real. * As these 
flowing rivers that tend toward the ocean, on reaching the 
ocean, disappear, their name and form [or individuality] are 
destroyed, and it is called simply “ the ocean ”—even so of 
this spectator these sixteen parts that tend toward the 
Person, on reaching the Person, disappear, their name and 
form are destroyed, and it is called simply “the Person”* 
(Pra^na 6. 5). 

Thus the ultimate unity of reality which has been the 
search throughout the Upanishads is finally reached. On the 
epistemological basis of the common-sense realism which 
views all things as really existing just as they are seen to exist, 
and in continuation of the cosmologies of the Rig-Veda, the 
Upanishads started by positing various primeval entities, out 
of which by various processes the manifold world was produced. 
Then Brahma, a power such as that inherent in the ritual and 
sacrifice whereby rain and the forces of nature were controlled, 
was postulated as the one world-producer and controller. 
This conception of Brahma gradually developed into a monism. 
Simultaneously speculation regarding the nature of the unity 
in which the self and objects are joined developed the con¬ 
ception of Atman, a great Self, after the analogy of the 
individual self. The Atman-theory and the Brahma-theory 
became merged together in an absolute pantheism. An 
apparent conflict between the many and the One led to the 
distinction between phenomenon and noumenon. Those two 
under further speculation turned out to be respectively an 
illusory world and an unknowable reality. The theory of 
epistemological idealism which had been intuited previously 
on occasions and which had been led up to by the failure of 
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realism^ was then developed. The manifold world was seen to 
be the construction of the imagination, and the supreme unity 
was found in one*s own Self from which the ego is falsely sun¬ 
dered by the life of waking consciousness. That pure unity 
with the Real which is actually effected in sleep and in death 
is a blissful state of consciousness in which individuality and 
all distinctions are overcome. 

Thus far chiefly the metaphysical doctrines of the Upani- 
shads have been treated. There remain important ethical and 
practical corollaries to the main propositions here laid down, 
and these will be considered in the following chapters. 


CHAPTER VIII 

THE OUTCOME ON RELIGION AND ON THE 
DOCTRINE OF KARMA 

In the Vedic period punctilious performance of the ritual 
was the one means of satisfying the gods and of obtaining 
salvation. In the Brahmanic period a change took place similar 
to that in the Greek religion. That very efficacy of the sacri¬ 
fice for the appeasement of the gods whereby men had been 
kept in subjection, turned out to be an instrument in their hands 
for controlling the gods, who now became the dependents and 
received their sustenance from such sacrifice as men might 
give. In the Upanishads a still further change occurred. The 
development of a m.onistic philosophy removed altogether the 
necessity of believing in the various Vedic or Brahmanic gods 
to superintend and operate the different departments of nature 
or to be coerced into man’s service. The beginning of this 
subordination to the one world-all and of the later displacement 
of the gods as philosophic conceptions (although in popular 
religion the gods have continued to hold sway) is evidenced in 
the latter part of the Kena Upanishad. The first half of this 
Upanishad, by reason of its advanced position on the un- 
knowability of Brahma, must belong to a late period in the 
Upanishadic philosophy, while the last part of it, which 
represents Brahma as a new and unknown Being, must belong 
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to the period of the first speculations about that conception. 
There Agni (Fire) and Vayu (Wind) discover that their power 
is not independent, but is subject to the will of the world-ruler 
Brahma. However, by their knowledge of Brahma they 
attained a pre-eminence over the other gods; and ‘ he, verily, 
who knows it thu-s, striking off evil, becomes established in 
the most excellent, endless, heavenly world—yea, he becomes 
established ’ (Kena 34). 

That last paragraph of the Kena states the radically new 
standard of religion and of ethics. No longer is worship or 
sacrifice or good conduct the requisite of religion in this life, 
or of salvation in the next. Knowledge secures the latter and 
disapproves of the former. The whole rel igious doctrine of dif¬ 
ferent gods and of the necessity of sacrificing to the gods is seen 
to be a stupendous fraud by the man who has acquired metaphy¬ 
sical knowledge of the monistic unity of self and of the world 
in Brahma or Atman. ‘ This that people say, “ Worship this 
god! Worship that god! ”—one god after another—this is his 
creation indeed! And he himself is all the gods ’ (Brih. i. 4.6). 
‘ So whoever worships another divinity [than his Self], thinking 
" He is one and I another,” he knows not. He is like a sacri¬ 
ficial animal for the gods. Verily, indeed, as many animals 
would be of service to a man, even so each single person is of 
service to the gods. If even one animal is taken away, 
it is not pleasant. What, then, if many? Therefore it 
is not pleasing to those [gods] that men should know this 
[i. e. that the gods are only a phase of Brahma and that an in¬ 
dividual man may himself become Brahma by knowing himself 
to be such]’ (Brih. i. 4. 10). Sacrifice and works of merit 
towards hypostatized divinities are, in the light of metaphysical 
knowledge, seen to be futile. On the other hand, the very 
same knowledge conserves all the efforts of the knower who 
may care to worship and to do religious acts. ‘ Verily, even if 
one performs a great and holy work, but without knowing this 
[i. e. that the whole world is Brahma or the Self, and that 
I am Brahma or the Self], that work of his merely perishes in 
the end. One should worship the Self alone as his [true] 
world. The work of him who worships the Self alone as his 
[true] world does not perish ’ (Brih. i. 4. 15). 
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Thus religious piety is renounced as unnecessary, and know¬ 
ledge of that fact, or metaphysical knowledge in general, 
replaces religiosity in worth and alone renders efficacious 
any religious or meritorious act which anyone, for the sake 
of conformity to popular custom, may choose to perform. 
‘ If one offers the Agnihotra sacrifice without knowing this 
[i, e. that the cosmic process itself is a continuous Agnihotra]— 
that would be just as if he were to remove the live coals and 
pour the offering on ashes. But if one offers the Agnihotra 
sacrifice knowing it thus, his offering is made in all worlds, 
in all beings, in all selves* (Chand. 5. 24. i-a). ‘This that 
people say, “ By offering with milk for a year one escapes re¬ 
peated death **—one should know that this is not so, since on 
the very day that he makes the offering he who knows escapes 
repeated death* (Brih. i. 5. 2). 

This last quotation leads to a topic which holds an im* 
porlant place in the practical religion of India today, namely, 
the doctrine of karma (literally ‘action*), the theory that 
according to one*s good or bad actions in this life one passes 
at death into the body of a higher or a lower being. It 
is noteworthy that in the Rig-Veda there is no mention of 
metempsychosis.^ This fact is interestingly confirmed in the 
Upanishads at Chand. 5. 3, where neither ^vetaketu (who, 
according to Chand. 6. i. 2, had spent twelve years in study¬ 
ing the Vedas) nor his father and instructor, Gautama, had 
heard of the doctrine; but when they are instructed in it, 
it is expressly stated that the doctrine had always belonged 
to the Kshatriyas, the military class, and was then for the 
first time divulged to one of the Brahman class. In the 
Rig-Veda the eschatology consisted of a belief in a personal 
immortality in the paradise of the gods. After ‘ a preliminary 
sign of the doctrine of metempsychosis in the Atharva-Veda,** 
the notion first makes its definite appearance in the ^atapatha 
Brahmana. In the Upanishads it had not yet become what 
it became in later times, a belief which Monier Williams 

* The native commentator of later times thought he discovered a reference to it 
in RV. I. 164, 3a, hahu-prajah^ interpreting the word as * subject to many births.* 
For a refutation see Monier Williams, Brahmanism and Hinduism^ p. x8, note a. 

• Hopkins, JRiUgims o/India^ p. 175. 
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has aptly characterized in the following severe statement: 
‘Transmigration, or metempsychosis, is the great bugbear 
—the terrible nightmare and daymare—of Indian philoso¬ 
phers and metaphysicians. All their efforts are directed to 
the getting rid of this oppressive scare. The question is not, 
What is the truth? The one engrossing problem is, How 
is the man to break this iron chain of repeated existences?’^ 
How this doctrine of hartna and reincarnation came to be 
so thoroughly accepted in India, is uncertain: whether from 
the Indigenes whom the invading Aryans found in India (as 
Gough conjectures^) or whether as the most plausible philo¬ 
sophic explanation of the phenomena of instinctive knowledge 
(as in Erih. 4. 4. 2) and of dreaming and remembrance of 
things not experienced in this life, as well as of sin (according 
to Sankara on Erih. 4. 3. 9). (In passing be it noted that 
these are exactly the considerations which led philosophers 
like Plato, and Christian theologians like Origen and Julius 
Muller to the belief in an existence prior to the present life.) 
At any rate, the belief in a person’s renewed existence in 
another body after death is present in the Upanishads, but 
not as a burden of despair. It is only the belief that the 
thoughts and deeds of one earthly life will have their fruition 
in a subsequent embodiment in the physical world (after an 
interval in excarnate existence). ‘ Accordingly, those who are 
of pleasant conduct here—the prospect is, indeed, that they 
will enter a pleasant womb, either the womb of a Brahman, 
or the womb of a Kshatriya, or the womb of a Vai^ya. But 
those who are of stinking conduct here—the prospect is, 
indeed, that they will enter a stinking womb,.either the womb 
of a dog, or the womb of a swine, or the womb of an outcast ’ 
(Chand. 5. 10. 7). 

* According unto his deeds the embodied one successively 

Assumes forms in various conditions. 

Coarse and fine, many in number, 

The embodied one chooses forms according to his own 
qualities. 

' Monier Williams, Brahmanism and liittduism, p. 41. 

• In the first chapter of his Pkihsopky of the UpanishadSy where he cites the 
prevalence of the belief among semi-savage peoples, connected with animism. 
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[Each] subsequent cause of his union with them is seen to be 

Because of the quality of his acts and of himself/ 

{^VCt. 5 . II-I2.) 

The character which is thus determinative of one’s position 
in the next life is formed not only by action but also by 
knowledge. ‘ Either as a worm, or as a moth, or as a fish, or as 
a bird, or as a snake, or as a tiger, or as a person, or as some 
other in this or that condition, he is born again here according 
to his deeds, according to his knowledge' (Kaush. i. 2). 

•Some go into a womb 
For the embodiment of a corporeal being. 

Others go into a stationary thing 

According to their deeds, according to their knowledge/ 

(Katha 5. 7.) 

In some passages we find a fuller elucidation of the pro¬ 
cess of samsdra, according to which a span of life here on 
earth is followed by a period of excarnate existence, with 
enjoyment as the result of good deeds, whereupon the inex¬ 
orable law of rebirth leads to a subsequent life in the physical 
world:— 

•Unsafe boats, however, are these sacrificial forms, 

The eighteen, in which is expressed the lower work [i.e. the 
Vedas and the sciences of subsidiary rules]. 

Since doers of deeds do not understand, because of passion, 

Therefore, when their worlds are exhausted, they sink down 
wretched. 

Thinking sacrifice and merit is the chiefest thing, 

Naught better do they know—deluded! 

Having had enjoyment on the top of the heaven won by 
good works. 

They re-enter this world, or a lower.* (Mund. i. 2. 7, 9,10.) 

As in the matter of religion, so as regards this theological 
tenet, the Upanishads offer the philosophical knowledge which 
was the result of their own speculations and which was assessed 
at a very high value as the means of escape. ‘Now, whether they 
perform the cremation obsequies in the case of such a person 
[i. e. a person who knows] or not, they [i. e. the dead] pass over 
into a flame; from a flame, into the day; from the day, into 
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the half-month of the waxing moon; from the half-month of the 
waxing moon, into the six months during which the sun moves 
northwards; from the months, into the year; from the year, 
into the sun ; from the sun, into the moon ; from the moon, into 
lightning. There there is a person who is non-human. He 
leads them on to Brahma. This is the way to the gods, the 
way to Brahma. They who proceed by it return not to the 
human condition here!* (Chand. 4. 15. 5-6). In Brih. 6. 2, 
where the same transmigration theory is discussed, the con¬ 
clusion is that ‘ those w^ho know this [namely, the stages of 
transmigration] * go to the Brahma-worlds. ‘ Of these there 
is no return’ (Brih. 6. a. 15). 

There are several other passages which emphasize the 
efficaciousness over karma and rebirth of that knowledge, 
the bringing forth of which formed the travails of the 
Upanishads and the laborious attainment of which induced 
an exceedingly high estimate of its value:— 

‘What is soundless, touchless, formless, imperishable, 

Likewise tasteless, constant, odorless, 

Without beginning, without end, higher than the great, stable— 
By discerning That, one is liberated from the mouth of death.’ 

(Katha 3. 15.) 

‘And one’s deeds (kamian) cease 
When He is seen—both the higher and the lower.’ 

(Mund. 2. 2. 8.) 

‘By knowing what is therein, Brahma-knowers 
Become merged in Brahma, intent thereon, liberated from the 
womb [i.e. from rebirth].’ (Svet. i. 7.) 

‘ By knowing God there is a falling off of all fetters; 

With distresses destroyed, there is cessation of birth and 
death.’ (6vet. i. ii.) 

‘ But they who seek the Atman by austerity, chastity, faith, 
and knowledge . • . they do not return' (Praina i. 10). 
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CHAPTER IX 

THE OUTCOME ON PRACTICAL LIFE AND 
ON MORALS 

Knowledge— not ‘much learning,’but the understanding of 
metaphysical truths—was the impelling motive of the thinkers 
of the Upanishads. Because of the theoretical importance of 
knowledge in that peiiod of speculative activity, and also 
because of the discrediting of the popular polytheistic religion 
by philosophical reasoning, there took place in India during 
the times of the Upanishads a movement similar to that which 
produced the Sophists in Greece, namely, a re-adjustment of 
the accepted ethics and a substitution of philosophic insight 
for traditional morality. Knowledge was the one object of 
supreme value, the irresistible means of obtaining one’s ends. 
This idea of the worth and efficacy of knowledge is expressed 
again and again throughout the Upanishads not only in con¬ 
nection with philosophical speculation, but also in the practical 
affairs of life. ‘ That Udgatri priest who knows this—whatever 
desire he desires, either for himself or for the sacrificer, that 
he obtains by singing. This, indeed, is world-conquering’ 
(Brih. I. 3. a8). ‘This whole world, whatever there is, is five¬ 
fold. He obtains this whole world who knows this’ (Brih. 
I. 4. 17). ‘ He [Indra] is without a rival. ... He who knows 
this has no rival’ (Brih. i. 5. la). ‘Whoever strives with one 
who knows this, dries up and finally dies’ (Brih. i. 5. 31). 

‘ He who knows this [the etymology of Atri (eater)] becomes 
the eater of everything; everything becomes his food ’ (Brih. 
3. a. 4). ‘ He who knows that wonderful being as the first-born 
—namely, that Brahma is the Real—conquers these worlds. 
Would he be conquered who knows thus that great spirit as 
the first-born—namely, that Brahma is the Real ? ’ (Brih. 5. 4). 

* As a lump of clay would fall to pieces in striking against 
a solid stone, so falls to pieces he who wishes evil to one who 
knows this, and he, too, who injures him. Such a one is 
a solid stone' (Chand. i. a. 8). 
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*He who knows Brahma as the real, as knowledge, as the 
infinite . . . , 

He obtains all desires.* (Tait. 2. i.) 

‘He who knows that food which is established on food, 
becomes established. He becomes an eater of food, possessing 
food. He becomes great in offspring, in cattle, in the splendor 
of sacred knowledge, great in fame ’ (Tait. 3. 7). * Whatever 

conquest is Brahma’s, whatever attainment—that conquest he 
conquers, that attainment he attains who knows this ’ (Kaush. 
1.7). ‘ Verily, indeed, if upon one who knows this both moun¬ 
tains should roll themselves forth—both the southern and the 
northern—desiring to lay him low, indeed they would not lay 
him low. But those who hate him and those whom he himself 
hates—these all die around him * (Kaush. a. 13). ‘ He, verily, 
who knows that supreme Brahma ... in his family no one igno¬ 
rant of Brahma arises ’ (Mund. 3. a. 9). So frequent are the 
statements describing the invulnerability and omnipotence of 
him who is possessed of this magic talisman, that evam veda, 
* he who knows this,’ becomes the most frequently recurring 
phrase in all the Upanishads. 

Besides this practical value of knowledge and the speculative 
value, previously described, for attainment of the ideal unity 
with the Real,' knowledge also had a marked ethical value. 

' It is noteworthy how the extreme valuation put upon both these kinds of 
knowledge produced a reaction within the period of the Upanishads themselves. 
The license to override the prescriptive usages of religion and custom which the 
possessor of knowledge claimed for himself, is distinctly denied in Maitri 4. 3, on 
the point of the four customary stages in the life of every orthodox Hindu, through 
disregard of which the revenues of the priests were seriously diminished. 

As regards speculative knowledge of Atman, its apprehension by means of 
human knowledge is opj)osed by the doctrine of prasdda^ or * Grace \ in Ka(ha 
a. ao (and, with a slight verbal change, in Svet. 3. ao): * Through the grace of the 
Creator he beholds the greatness of Atman.' It is by means of this grace, according to 
Svet. 1.6, that an individual obtains release from illusion and reaches immortality 

* In this Brahma-wheel the sonl flatters about, 

Thinking that itself and the Actuator are different. 

When favored by Him, it attains immortality.' 

An even more explicit denial of the knowledfe-doctrine it found at Ka^ha a. 23 
(» 3 * 3 )» where a strict Calvinistic doctrine of election is anticipated 

‘This Sonl it not to be obtained by instruction, 

Nor by intellect, nor by much learning. 

He is to be obtained only by the one whom He chooses. 

To such a one that Soul reveals his own person.* 
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The possessor of knowledge is freed even now from all his evil 
deeds as well as from the later metempsychosical results of 
doing any deeds at all. ‘Verily, indeed, even if they lay 
very much [wood] on a fire, it burns it all. Even so one 
who knows this, although he commits very much evil, con¬ 
sumes it all and becomes clean and pure, ageless and immortal * 
(Brih. 5. 14. 8). ‘Brahma is lightning {vidyut), they say, 
because of unloosing {viddna). Lightning unlooses him from 
evil who knows this, that Brahma is lightning ’ (Brih. 5. 7). 

‘The plunderer of gold, the liquor-drinker. 

The invader of a teacher’s bed, the Brahman-killer—^ 

These four sink downward in the scale. 

And, fifth, he who consorts with them. 

But he who knows these five fires [i. e. the five-fire doctrine, 
panedgnividya] thus, is not stained with evil, even though con¬ 
sorting with those people. He becomes pure, clean, possessor 
of a pure world, who knows this—yea, he who knows this' 
(Chand. 5. 10. 9-10). ‘As a rush-reed laid on a fire would 
be burned up, even so are burned up all the evils of him who 
offers Agnihotra sacrifice knowing it thus' (Chand. 5. ^4. 3). 

* He who understands me [Indra is the speaker, representing 
Atman]—by no deed whatsoever of his is his world injured, 
not by stealing, not by killing an embryo, not by the murder 
of his mother, not by the murder of his father; if he has done 
any evil, the dark color departs not from his face ’ (Kaush. 3.1). 
This ethical theory has been compared with the Socratic 
doctrine of the identity of knowledge and virtue. There is 
a wide difference, however, between the Upanishadic theory 
and the theory of the Greek sages that the man who has know¬ 
ledge should thereby become virtuous in character, or that 
the result of teaching should be a virtuous life. Here the 
possession of metaphysical knowledge actually cancels all past 
sins and even permits the knower unblushxngly to continue in 
‘ what seems to be much evil/ with perfect impunity, although 
such acts are heinous crimes and are disastrous in their effect 
for others who lack that kind of knowledge. 

But this unrestricted freedom of the earlier Upanishads 
could not long continue. It probably went to excess, for in 
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the middle of the period it is sternly denounced. Good 
conduct was declared to be an equal requisite with knowledge. 

‘He who has not understanding, 

Who is unmindful and ever impure, 

Reaches not the goal, 

But goes on to transmigration. 

He, however, who has understanding, 

Who is mindful and ever pure, 

Reaches the goal 

From which he is born no more.’ (Katha 3. 7-8.) 

‘Not he who has not ceased from bad conduct . . , 

Can obtain Him by intelligence.’ (Katha 2. 24.) 

The earlier conception that the knower was able to continue 
in evil unharmed was true only so far as it expressed the idea 
that knowledge exempts from evil. 

‘One should be familiar with it. By knowing it, 

One is not stained by evil action.’ (Brih. 4. 4. 23.) 

‘As water adheres not to the leaf of a lotus-flower, so evil 
action adheres not to him who knows this [that the Self 
is Brahma]* (Chand. 4. 14. 3). This thought recurs at 
Maitri 3. 2, and, with another simile, at Pra^na 5. 5: ‘As 
a snake is freed from its skin, even so, verily, is he [who 
knows this] freed from sin.* Still another simile is used to 
drive homp this same thought:— 

‘As to a mountain that’s enflamed 
Deer and birds do not resort— 

So, with the Brahma-knowers, faults 
Do never any shelter find.’ (Maitri 6.18.)* 

The consistent monistic conception, however, of the re¬ 
lation of knowledge and moral evil is that knowledge exempts 
from both good and evil, and elevates the knower altogether 
from the region of moral distinctions to the higher one where 
they are not operative. ‘ Such a one, verily, the thought does 
not torment: “ Why have I not done the good ? Why have 
I done the evil ? *’ He who knows this, saves himself from 

» The iirailes contained in this and the three preceding passages arc excellent 
illustrations of a method of instruction characteristic of the Upanishads and of the 
Hindu mind in general. Analogies from nature that serve to illustrate a pro¬ 
position are used to give forceful expression to an argument. 
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these [thoughts]. For truly, from both of these he saves 
himself—he who knows this!' (Tait. a. 9). * Him [who knows 
this] these two do not overcome—neither the thought ** Hence 
I did wrong,” nor the thought Hence I did right.” Verily 
he overcomes them both. What he has done and what he has 
not done do not affect him * (Brih. 4. 4. 22). 

•When a seer sees the brilliant 
Maker, Potentate, Person, the Brahma-source, 

Then, being a knower, shaking off good and evil, 

Stainless, he attains supreme identity [with Him]/ 

(Mund. 3.1. 3.) 

For this emancipation, an emancipation from the unreal and 
an entrance into the real, the reason is that to the knower 
good and evil are conceptions of partial knowledge which can 
no longer hold in the light of full knowledge. They are only 
verbal distinctions. • Verily, if there were no speech, neither 
right nor wrong would be known, neither true nor false, 
neither good nor bad, neither pleasant nor unpleasant. Speech, 
indeed, makes all this known' (Chand. 7. a. i). 

The world of reality, the Brahma-world to which the true 
knower is admitted, is devoid of all distinctions, pleasant and 
unpleasant, which are empirically real, but transcendentally 
unreal. Accordingly that world is free also from the ethical 
distinction of good and evil. ‘ Over that bridge there cross 
neither day, nor night, nor old age, nor death, nor sorrow, nor 
well-doing, nor evil-doing. All evils turn back therefrom, for 
that Brahma-world is freed from evil * (Chand. 8.4. i-a). ‘ He 
goes to the world that is without heat, without cold. Therein 
he dwells eternal years’ (Brih. 5. 10)- 

‘When there is no darkness, then there is no day or night, 
Nor being, nor non-being, only the Kindly One alone.* 

(Svet. 4.18.) 

•He,...a knower of Brahma, unto Brahma goes on.... He 
comes to the river Vijara (‘ Ageless *). This he crosses with his 
mind alone. There he shakes off his good deeds and his evil 
deeds. His dear relatives succeed to the good deeds; those 
not dear, to the evil deeds. Then, just as one driving a chariot 
looks down upon the two chariot-wheels [which in their 
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revolutions do not touch him], thus he looks down upon day 
and night, thus upon good deeds and evil deeds, and upon all 
the pairs of opposites. This one, devoid of good deeds, devoid 
of evil deeds, a knower of Brahma, unto very Brahma goes 
on' (Kaush. j. 4). 

The same ethical position is held in the Atman-theory. 
The world-ground, the great Atman, in itself is— 

‘Apart from the right and apart from the unright, 

Apart from both what has been done and what has not 
been done here, 

Apart from what has been and what is to be.’ 

(Katha 2,14.) 

‘As the sun, the eye of the whole world. 

Is not sullied by the external faults of the eyes, 

So the one Inner Soul of all things 

Is not sullied by the evil in the world, being external to it.* 

(Katha 5. n.) 

‘The bright, the bodiless, the scatheless, 

The sinewless, the pure, unpierced by evil.* (I^ 8.) 

This idea that the Atman-world is ‘free from evil or sin, 
free from impurity, blameless, spotless,* which is expressed 
in numerous epithets and detached phrases, also receives an 
etymological justification. ‘ In the beginning this world was 
Soul {Atman) alone in the form of a Person {ptirusd), ... Since 
before {purvd) all this world he burned up us) all evils, 
therefore he is a person {pnr-u^~ay (Brih. i. 4. 1).^ 

The Atman thus being void of all ethical distinctions, the 
Atman-knower who by his knowledge becomes Atman like¬ 
wise transcends them in his union with Him. ‘ As a man 
when in the embrace of a beloved wife knows nothing within 
or without, so this person when in the embrace of the intelligent 
Soul knows nothing within or without. Verily, that is his 
[true] form. . . . There a father becomes not a father; a 
mother, not a mother; the worlds, not the worlds; the gods, 
not the gods; the Vedas, not the Vedas; a thief, not a thief. 

' In spite of this non-attributability of moral qualities to the world-ground by 
tbeoTctical reason, the affirmation of the practical reason in postulating a moral 
order at the heart of the universe is to be observed in two passages in tlic 
Upanishads, Chand. 6. i6 and Svet. 6. 6. 
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... He IS not followed by good, he is not followed by evil, for 

then he has passed beyond all sorrows of the heart’ (Brih. 

4. 3. 21-22^ 

The ethical theory thus far presented, which was based on 

i)!t £>J t))t Vp 3 m})Bds^ djd )))ce 

the theory of reality, suffer any change by the transition to 
idealism, but rather was confirmed by it. The illusion of an 
external world and of an external Soul that needs to be reached 
by effort of will served only to prove illusory all activity what¬ 
ever, even the good and evil deeds making up such activity. 
Sleep is the nearest approach to real existence, an individual 
in sleep only ‘ appearing to think, appearing to move about * 
(Brih. 4. 3. 7). ‘ In this state of sleep, having traveled around 
and seen good and bad, he hastens again, according to the 
entrance and place of origin, back to the state of waking. 
Whatever he sees there [i.e. in dreaming sleep], he is not 
followed by it, for this person is without attachments ’ (Brih. 4. 
3. 16). He there actually reaches the Real and therefore is 
not affected by the ethical distinctions which are alien to its 
nature.* ‘Now, when one is thus sound asleep, composed, 
serene, he knows no dream .. .; so no evil touches him, for 
then he has reached the Bright Power * (Chand. 8. 6. 3). 

So the final goal of metaphysical speculation and the 
practical attainment of supreme and imperishable value was 
the Soul, the larger Soul which was the ground of the in¬ 
dividual soul and of all existence. ‘ That self is dearer than a 
son, is dearer than wealth, is dearer than all else, since this 
self is nearer’ (Bfih. i. 4. 8). ‘He should be searched out, 
Him one should desire to understand’ (Chand. 8. 7. i). 

^ Among the many Kantian ideas which Deussen finds in the Upanishads there 
isaitriking one in this connection, namely, that the final goal and perfect condition 
of the human soul is autonomy. See svardj at Chand. 7. 25. 2 and svdrajya at 
Tait. 1.6. 2. Uut the conception of autonomy there held is very different from the 
idea that an autonomous person is in such full control of self that he never by 
passion disobeys the moral law. As is indicated in the following sentence, * lie 
has unchecked sway in all the worlds,’ the idea of autonomy is that of unhindered 
liberty to do what one wills, the same as the condition of perfect bliss described 
at Tait. 5.10. 5*^a condition in which the successful aspirant ‘goes up and down 
these worlds, eating what he desires, assuming what form he desires.’ Cf. also 
Chand. S. i. 6. 

’ An idea possibly based on the psychological fact that in sleep the moral sense 
appears greatly weakened. 
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However beautiful such a doctrine was in theory, it might 
very easily be misunderstood and misapplied in practice, as 
indeed it was by Virocana, who is said to have lived as a pupil 
with Prajapati for thirty-two years. After receiving instruction 
about ‘the Self which is free from evil, ageless, deathless, 
sorrowless, hungerless, thirstlcss, whose desire is the Real, 
whose conception is the Real,* he went forth and declared the 
following doctrine: ‘ Oneself is to be made happy here on 
earth. Oneself is to be waited upon. He who makes merely 
himself happy here on earth, who waits upon himself, obtains 
both worlds, this world and the yonder.* Such utter selfishness 
is forthwith condemned by the author, who comments: ‘ There¬ 
fore even now here on earth they say of one who is not a giver, 
who is not a believer, who is not a sacrificer, “ Oh ! devilish! 
for such is the doctrine of the devils** And Prajapati also regret¬ 
fully declared : ‘Whosoever shall have such a doctrine—be they 
gods or be they devils—shall perish * (Chand. 8. 7-8). 

The same mistaken ethical theory might be gathered from 
Yajnavalkya’s advice to Maitreyl, Brih. 3. 4 and 4. 5, if 
Atman were translated by ‘self* or ‘ ego.* * Not for love of 
the wife is a wife dear, but for love of the Soul a wife is dear.* 
Similarly, not for love of sons, wealth, the Brahman class, the 
Kshatriya class, the worlds, the gods, things, any thing, are 
they dear, but for love of the Soul they are dear. 

This is not the modern psychological doctrine that we do 
not desire anything in itself, but only the pleasantness or self- 
advantage which the possession of that thing yields to us; nor 
is Yajnavalkya advocating the utilitarian doctrine that all love 
and apparent altruism are and should be self-love and selfish¬ 
ness. The central idea is rather that all those objects are not 
separate entities, in themselves of value to us; but that they 
all are phases of the world-self and that in the common, every* 
day experience of having affection for others we find illustrated 
the great doctrine of the individual self finding his selfhood 
grounded in, and reaching out towards, that larger Self which 
embraces all individuals and all things. 

With this liberal interpretation, Yajnavalkya*s advice to 
Maitreyl, so far as it contains ethical theory, represents the 
high-water mark in the Upanishads. The practical ethics are 
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certainly not as high. The general teaching is that already 
presented, namely, that moral distinctions do not obtain for the 
man who has metaphysical knowledge. This is the influence 
effected on the Bhagavad-Gita, the popular book of religious 
meditation, in which (at a. 19) Krishna, the divine incarnation, 
quells the scruples of Arjuna over the murdering of his enemies 
by this Upanishadic assurance :— 

‘If the slayer think to slay. 

If the slain think himself slain, 

Both these understand not. 

This one slays not, nor is slain.* (Katha 2.19.) 


CHAPTER X 

THE VOLUNTARY METHOD OF UNITY IN 
RENUNCIATION AND IN YOGA 

As the absolute unity of the Atman was the final goal of 
speculative thought, so absolute unity with the Atman was re¬ 
garded as the supreme actual attainment. Though this is 
theoretically accomplishable by mere metaphysical knowledge, 
it is as a matter of fact accomplished only after death or 
during sleep. Therefore for the period while one is still alive 
and not sleeping some other method than knowledge must be 
provided. 

That was found to be what in Mund. 3. a. i was joined with 
knowledge as the means of escaping transmigration:— 

‘They who, being without desire, worship the Person 
And are wise, pass beyond the seed [of rebirth] here.* 

After knowledge has informed a person that he is Brahma or 
Atman, he should strictly have no more desires, for ‘ he who 
has found and has awakened to the Soul, .. the world is his ’ 
(Brih. 4. 4. 13)- 

‘If a person knew the Soul 
With the thought “I am He!” 

With what desire, for love of wliat 

Would he cling unto the body?* (Brih. 4. 4.12,) 

‘Verily, because they knew this, the ancients desired not 
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oflFspring, saying: *‘What shall we do with offspring, we 
whose is this Soul, this home ? They, verily, rising above the 
desire for sons and the desire for wealth and the desire for 
worlds, lived the life of a mendicant ’ (Brih. 4. 4. 22 ; cf. 3.5.1). 

In actual experience, however, desires do still continue and 
harass one. But by harboring desires and resorting to activity 
to satisfy them, one is only admitting and emphasizing to the 
mind a lack or limitation, and thereby preventing assimilation 
to and union with the dcsireless, blissful plenum of the Soul. 
The entertaining of any desires whatsoever, and the resulting 
activity, are conditions which from the point of view of know¬ 
ledge are sheer ignorance; these react in dulling the under¬ 
standing (cf. Mund. I. 2. 9), blind one to the limitation of 
existence in the world, cause the series of rebirths, and main¬ 
tain the person’s false separation from the real Brahma or 
Atman:— 

‘He who in fancy forms desires, 

Because of his desires is born [again] here and there.’ 

(Mund. 3. 2 . 2 .) 

The psychology and praxis of this doctrine are set forth in 
a notable passage, Brih. 4. 4. 5-7. ‘ A person is made of 
desires only. As is his desire, such is his resolve; as is his 
resolve, such the action he performs; what action {karma) 
he performs, that he procures for himself. On this point 
there is this verse:— 

Where one’s mind is attached—the inner self 

Goes thereto with action, being attached to it alone. 

Obtaining the end of his action, 

Whatever he does in this world, 

He comes again from that world 
To this world of action. 

So the man who desires. Now the man who does not desire. 
He who is without desire, who is freed from desire, whose 
desire is satisfied, whose desire is the Soul—his breaths do not 
depart. Being very Brahma, he goes to Brahma. On this 
point there is this verse;— 

When are liberated all 

The desires that lodge in ones heart, 
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Then a mortal becomes immortal 1 
Therein he reaches Brahma!*' 

But if the metaphysical knowledge of the essential oneness 
of the individual soul (atman) and the universal Soul {Atman) 
did not procure the blissful union with that Soul, neither does 
this theory of the avoidance of limiting desires; for they in¬ 
evitably rise up in the ordinary life of activity. The final solution 
of the practical problem which the Upanishads offer, namely 
Yoga, is the outcome of that conception of strict unity which 
started the speculations of the Upanishads and which urged 
them on from cosmology to intelligent monism, and from an 
external to an internal unity. That unity—under which it is 
the aim of every philosophy which has ever existed rationally 
to bring experience—the early Indian thinkers found in 
Brahma, and then in the objective Soul {Atman)^ and then in 
one’s own soul, wherein the manifoldness of thought itself and 
the limitation of the distinctions of object and subject and all 
sorrows of the heart are merged into an undifferentiated unitary 
blissful plenum. ‘To the unity of the One goes he who 
knows this [i. e. that all is one]. The precept for effecting this 
[unity] is this: restraint of the breath, withdrawal of the 
senses [from objects], meditation,concentration, contemplation, 
absorption * (Maitri 6. 17, 18). This is Yoga (from the roo\yuj, 
meaning to ‘join,* ‘yoke,’ ‘harness’), a harnessing of the 
senses and mind from the falsely manifold objects and thoughts, 
and at the same time a union with the unitary blissful Self. 

‘When cease the five 

[Sense-]knowledges, together with the mind, 

And the intellect stirs not— 

That, they say, is the highest course.* 

(Katha 6.10; Maitri 6. 30.) 

The practical application, the ethics, and the offers of this 

^ It is interesting to note the opposition between th^ theory that desires are 
limitations, and the earlier theory in which one of the strongest practical induce¬ 
ments to knowledge was the sure means of obtaining all desires. Cf. Chand. 1.1. 
7; 5. 4; 7 « *0. 2; 8. 2. 10; Brih. i. 3. 28; 6. i. 4; Tait. 2, i; Ka^ha 2. 16. 

Similarly tbe former method of obtaining Brahma was to know Brahma; now it 
is to quench all desires. The change on this point is another inataoce of that 
transition from epistemological realism to idealism which has been previonsly traced. 
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theory of the union with the Self are set forth in Maitri 6. 20. 
According to that— 

‘By tranquillity of thought 

Deeds, good and evil, one destroys! 

With soul serene, stayed on the Soul, 

Delight eternal one enjoys 1 * 

The final exhortation of the Upanishads is well expressed in 
the following words connected with the Brahma-theory:— 

‘ ‘Taking as a bow the great weapon of the Upanishad, 

One should put upon it an arrow sharpened by meditation. 
Stretching it with a thought directed to the essence of That, 
Penetrate that Imperishable as the mark, my friend. 

The mystic syllable is the bow. The arrow is the 
soul. 

Brahma is said to be the mark. 

By the undistracted man is It to be penetrated. 

One should come to be in It, as the arrow [in the 
mark].' (Mund. 2. 2. 3-4.) 

CHAPTER XI 
CONCLUDING ESTIMATE 

Such is the philosophy of the Upanishads in what may very 
probably have been its order of development. Many tendencies 
made up the process; and perhaps centuries elapsed between 
the Brst and last of the speculations recorded, from the Bfihad- 
Arapyaka and the Chandogya to the Maitri. The thinkers 
were earnest in their search for truth, and they unhesitatingly 
abandoned conclusions which had been reached, when in 
the light of further reasonings and new considerations they 
were proved inadequate. The changes from the first realistic 
materialism to the final speculative idealism form an interest- 
ii^ chapter in the history of philosophy. Their intuitions of 

* The Mcred syllable need in meditation generally and as • special means for 
attaining the svperconscious ecstatic state. For a Western discussion of the mystic 
«nion with God, see Evelyn Underhill, Mysticism^ 3d ed., New York, 1912, esp. 
pp. 437-453 (^Ecstosyand Rapture*); cf. R* M. Bnckc, Cpswic Consciousmss, 
4th ed,, New York, 1933* 
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deep truths are subtile with the directness and subtlety of 
new seekers after truth. In a few passages the Upanishads 
arc sublime in their conception of the Infinite and of God, but 
more often they are puerile and groveling in trivialities and 
superstitions. As Hegel, a keen appreciator and thorough 
student of the history of philosophy, estimated it, ‘ If wc wish 
to get the so-called pantheism in its poetic, most elevated, 
and, if one will, its coarsest form, we must look for it in the 
Eastern poets; and the largest expositions of it are found 
among the Indians.* 

As it was suggested before, so it must be emphasized again 
that, although at first the order of exposition here followed was 
in all probability the historical order in the progress of thought 
in the early Hindu philosophy, yet there are not the chrono¬ 
logical data in the Upanishads upon which an unquestioned 
order can be maintained throughout. The Brihad-Aranyaka, 
Chandogya, Taittiriya, Aitareya, Kaushitaki and Kena 14-34, 
from their structure and literary characteristics, as well as from 
their contents, are quite certainly assigned to the earlier group 
of the Upanishads. But even in them there is a variety of 
philosophical doctrines which are not in the same stage of 
development. The heterogeneity and unordered arrangement 
and even apparent contradictions of the material make it 
difficult, indeed impossible, to set forth in systematic exposi¬ 
tion ai single system of philosophy. The purpose has been, 
therefore, to discern the different tendencies that are un¬ 
doubtedly present in the philosophy of the Upanishads and 
to present them in what seems to be the most probable order 
of development. For the purposes of exposition there have 
been followed out and connected with each other certain lines 
of thought which in the actual development of the philosophy 
were, of course, interacting and interwoven. 

The thought of any people and of any generation is exceed¬ 
ingly complex, consciously or unconsciously containing certain 
elements from the past, which are being gradually discarded, 
and also certain presentiments of truth which are only later 
fully recognized. Yet in it all there is a dominant tendency 
which may readily be di.scerned. So in the Upanishadic 
period there were symbolic cosmologies inherited and accepted, 
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whose influence continued long after they had logically been 
superseded by more philosophical theories. In the main, 
however, there was an appreciation of idealism. This, having 
seen in the psychic self the essence of the whole world, and 
having identified it with Brahma, reacted against the realistic 
philosophy which had produced the concept of Brahma; and 
then it carried the Atman, or the purely psychical, element 
over into the extreme of philosophical idealism. 

Intelligent monism it may, in general, be called; for, 
although very different types of philosophy have been shown 
to be represented in the Upanishads, monism is their most 
prevalent type and the one which has constituted their chief 
heritage. Still, even as monism, it is hardly the monism of 
the West, nor is it the monism that is based upon science. It 
is like the simple intuition of the early Greek philosopher 
Xenophanes, who (after a prior course of cosmological theo¬ 
rizings similar to those in the Upanishads) ‘ looked up into 
the expanse of heaven and declared, “ The One is God.’’ ’ 
(Aristotle’s Metaphysics^ i. 5.) Can such faith in such form, 
although it has laid hold of the profound truths of ultimate 
unity and spirituality, furnish the highly inspiring religion of 
progress and the elaborately articulated philosophy, correlated 
with science, which modern India demands ? 

Before that question can be answered, it will be necessary to 
find out exactly what the revered Upanishads do actually say. 
Sanskritists, historians, philosophers, religionists—all who are 
interested in India’s past and concerned about India’s future 
may find here something of what each is already seeking in 
his separate line. In particular, there will be found by the 
sympathetic reader throughout these thirteen principal Upani¬ 
shads the records of that eager quest which India has been 
pursuing through the centuries, which is tersely expressed in 
the Brihad-Aranyaka Upanishad in its first division (at i. 3. 
a8):— 

'From the unreal lead me to the real. 

From darkness lead me to light. 

From death lead me to immortality.’ 

The Upanishads have indubitably exercised, and in the 
rwival of Sanskrit learning and of the Indian national con- 
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sdousness will continue to exercise, a considerable influence * 
on the religion and philosophy of India. To present their 
actual contents by a faithful philological translation, and to 
furnish a clue to their unsystematic expositions by a brief 
outline of the development of their philosophical concepts, is 
one of the needs of the time and has been the aim in the 
preparation of this volume. 

^ Evidenced, for example, in the recent establishment by a Hindu of Bombay of 
a valuable annual prize for the best exposition and defence of some doctrine of the 
Upanishads or of Sankara. 
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FIRST adhyAya 
First BrAhmana* 

The world as a saoriflcial horse * 

I. Om! Verily, the dawn is the head of the sacrificial 
horse; the sun, his eye; the wind, his breath; universal fire 
(Agni Vai^vanara), his open mouth. The year is the body 
{dttnan) of the sacrificial horse; the sky, his back ; the atmo¬ 
sphere, his belly; the earth, the under part of his belly; the 
quarters, his flanks; the intermediate quarters, his ribs; the 
seasons, his limbs; the months and half-months, his joints; 
days and nights, his feet; the stars, his bones; the clouds, his 
flesh. Sand is the food in his stomach ; rivers are his entrails. 
His liver and lungs are the mountains; plants and trees, his 
hair. The orient is his fore part; the Occident, his hind part. 
When he yawns, then it lightens. When he shakes himself, 
then it thunders. When he urinates, then it rains. Voice, 
indeed, is his voice. 

a. Verily, the day arose for the horse as the sacrificial vessel 
which stands before. Its place is the eastern sea. 

Verily, the night arose for him as the sacrificial vessel which 
stands behind. Its place is the western sea. Verily, these 
two arose on both sides of the horse as the two sacrificial 
vessels.® 

> This Brihma^ ocenrt also as ^t. Br. lo. 6. 4. 

• The Afcra-medha, ‘ Horse-sacrifice,’ the most elaborate and important of the 
nwim.l sacrifices in ancient India (described at length in Sat. Br. 13. 1-5), is 

following Brahmana, as of cosmic significance— 
a miniature reproduction of the world-order. In the litnrgy for the Hotse-sactificc 
(contained in VS. aa-sg) there is a similar apportionment of the parts of the 
to the various parts of the world. Compare also a similar elaborate 
cosmic correlation of the ox at AV. 9* 7 * 

* The vessels used to hold the libations at the Aiva-medha. Here they are 
symbolised cosmically by the Bay of Bengal and the Indian Ocean. 
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Becoming a steed, he carried the gods; a stallion, the 
Gandharvas; a courser, the demons; a horse, men.^ The 
sea, indeed, is his relative. The sea .is his place. 

Second Brahmana* 

The creation of the world, leading up to the 
institution of the horse-sacrifice 

I. In the beginning nothing whatsoever was here. This 
[world] was covered over with death, with hunger—for hunger 
is death. 

Then he made up his mind (manas): ‘ Would that I had 
a self I ’ » 

So he went on (acarat) praising (arcan). From him, while 
he was praising, water was produced. ‘ Verily, while I was 
praising, I had pleasure (ka) ! * thought he. This, indeed, is 
the arka-naturc of what pertains to brightness (arkya). Verily, 
there is pleasure for him who knows thus that ar^a-nature of 
what pertains to brightness. 

a. The water, verily, was brightness. 

That which was the froth of the water became solidified. 
That became the earth. 

On it he [i. e. Death] tortured himself ( Virani). When he had 
tortured himself and practised austerity, his heat (tejas) and 
essence (rasa) turned into fire. 

3. He divided himself (dtmdnam) threefold; [fire (agni) 
one third], the sun (dditya) one third, wind (vdyu) one third. 
He also is Life (prana) divided threefold. 

The eastern direction is his head. Yonder one and yonder 
one * are the fore quarters. Likewise the western direction is 
his tail. Yonder one and yonder one ® are the hind quarters. 
South and north are the flanks. The sky is the back. The 
atmosphere is the belly. This [earth] is the chest. He stands 
firm in the waters. He who knows this, stands firm wherever 
he goes. 

^ Different names for, and aspects of, this cosmic carrier. 

> 'I'his Brahmana is found also as a part of Sat. Br. 10. 6. 5. 

• Or * a body,* dtman-vin, 

^ Explained by ^a/ikara as northeast and southeast respectively. 

* Explained by Saiikara as northwest and southwest respectively. 
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4. He desired; ‘Would that a second self of me were pro¬ 
duced ! * He—death, hunger—by mind copulated with speech 
(vac). That which was the semen, became the year. Previous 
to that there was no year. He bore him for a time as long as 
a year. After that long time he brought him forth. When 
he was born, Death opened his mouth on him. He cried 
* Man ! * That, indeed, became speech. 

5. He bethought himself: ‘Verily, if I shall intend against 
him, I shall make the less food for myself.’ With that speech, 
with that self he brought forth this whole world, whatsoever 
exists here : the Hymns {rc) [i.e. the Rig-Veda], the Formulas 
iyajus) [i.e. the Yajur-Veda], the Chants {sdman) [i.e. the 
Sama-Veda], meters, sacrifices, men, cattle. 

Whatever he brought forth, that he began to eat. Verily, 
he eats ( Vad) everything: that is the ^^f/f-nature of Aditi 
(the Infinite). He who knows thus the arff/f-nature of Aditi, 
becomes an eater of everything here; everything becomes 
food for him. 

6. He desired: ‘ Let me sacrifice further with a greater 
sacrifice {yajna )! ’ He tortured himself. He practised 
austerity. When he had tortured himself and practised 
austerity, glory and vigor went forth. The glory and vigor, 
verily, are the vital breaths. So when the vital breaths 
departed, his body began to swell. His mind, indeed, was in 
his body {Sarlrd). 

7. He desired: ‘ Would that this [body] of mine were fit 
for sacrifice! Would that by it I had a self (atntanvin )! * 
Thereupon it became a horse [aivd), because it swelled {asvat). 
‘ It has become fit for sacrifice {ntedhya )! ’ thought he. There¬ 
fore the horse-sacrifice is called Aiva-medha. He, verily, 
knows the Aiva-medha, who knows it thus. 

He kept him [i.e, the horse] in mind without confining him.^ 
After a year he sacrificed him for himself. [Other] animals 
he delivered over to the divinities. Therefore men sacrifice 
the victim which is consecrated to Prajapati as though offered 
unto all the gods. 


* Even as in the regular Aiva-medba the consecrated horse is allowed to range 
free for a year. 
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Verily, that [sun] which gives forth heat is the Aiva-medha* 
The year is its embodiment {itman). 

This [earthly] fire is the arka} The worlds are its embodi¬ 
ments. These are two, the arka sacrificial fire and the Aiva- 
medha sacrifice. Yet again they are one divinity, even Death. 
He [who knows this] wards oflT repeated death (punarmrtyu), 
death obtains him not, death becomes his body {dtman), he 
becomes one of these deities. 


Third Brahma^a 

The superiority of breath among the bodily functions 

I. The gods {deva) and the devils (asura) were the twofold 
offspring of Prajapati. Of these the gods were the younger, 
the devils the older. They were struggling with each other 
for these worlds. 

The gods said : ‘ Come, let us overcome the devils at the 
sacrifice with the Udgitha.’ * 

3. They said to Speech : * Sing for us the Udgitha.’ 

‘ So be it,’ said Speech, and sang for them. Whatever 
pleasure there is in speech, that it sang for the gods; what¬ 
ever good one speaks, that for itself. 

They [i.e. the devils] knew: ‘ Verily, by this singer they 
will overcome us.’ They rushed upon it and pierced it with 
evil. That evil was the improper thing that one speaks. That 
was the evil. 

3. Then they [i.e. the gods] said to the In-breath (prana) 
‘ Sing for us the Udgitha.' 

* So be it,' said the In-breath, and sang for them. Whatever 
pleasure there is in the in-breath, that it sang for the gods; 
whatever good one breathes in, that for itself. 

They [i.e. the devils] knew: ‘Verily, by this singer they 
will overcome us.’ They rushed upon it and pierced it with 
evil. That evil was the improper thing that one breathes in. 
This, truly, was that evil. 

4. Then they [i.e. the gods] said to the Eye: ‘ Sing for us 
the Udgitha.* 

1 That if, the fire in tiae Horse-tacrifioe. 

* The important Load Chant in the rituaL 
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‘So be it/ said the Eye, and sang for them. Whatever 
pleasure there is in the eye, that it sang for the gods; whatever 
good one sees, that for itself. 

They [i.e. the devils] knew: ‘Verily, by this singer they 
will overcome us.’ They rushed upon it and pierced it with 
evil. That evil was the improper thing that one secs. This, 
truly, was that evil. 

5. Then they [i.e. the gods] said to the Ear: ‘Sing for us 
the Udgitha.’ 

‘So be it,* said the Ear, and sang for them. Whatever 
pleasure there is in the ear, that it sang for the gods; whatever 
good one hears, that for itself. 

They [i.e. the devils] knew: ‘Verily, by this singer they 
will overcome us.* They rushed upon it and pierced it with 
evil. That evil was the improper thing that one hears. 
This, truly, was that evil. 

6. Then they [i.e. the gods] said to the Mind : ‘ Sing for us 
the Udgltha.* 

‘ So be it,* said the Mind, and sang for them. Whatever 
pleasure there is in the mind, that it sang for the gods ; what¬ 
ever good one imagines, that for itself. 

They [i.e. the devils] knew: ‘Verily, by this singer they 
will overcome us.’ They rushed upon him and pierced him 
with evil. That evil was the improper thing that one imagines. 
This, truly, was that evil. 

And thus they let out upon these divinities with evil, they 
pierced them with evil. 

7. Then they [i.e. the gods] said to this Breath in the 
mouth : ‘ Sing for us the Udgitha.’ 

‘ So be it,* said this Breath, and sang for them. 

They [i.e. the devils] knew: ‘Verily, by this singer they 
will overcome us.* They rushed upon him and desired to 
pierce him with evil. As a clod of earth would be scattered by 
striking on a stone, even so they were scattered in all directions 
and perished. Therefore the gods increased, the demons 
became inferior. He increases with himself, a hateful enemy 
becomes inferior for him who knows this. 

8. Then they said, ‘What, pray, has become of him who 
stuck to us thus ? * ‘ This one here {ayam) is within the mouth 
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(a^a )! * He is called Ayasya Ahgirasa, for he is the essence 
(rasa) of the limbs {anga), 

9. Verily, that divinity is Dur by name, for death is far 
{durum) from it. From him who knows this, death is far. 

10. Verily, that divinity having struck off the evil of these 
divinities, even death, made this go to where is the end of the 
quarters of heaven. There it set down their evils. Therefore 
one should not go to [foreign] people, one should not go to 
the end [of the earth], lest he fall in with evil, with death. 

11. Verily, that divinity by striking ofif the evil, the death, 
of those divinities carried them beyond death. 

la. Verily, it carried Speech over as the first. When that 
was freed from death, it became fire. This fire, when it has 
crossed beyond death, shines forth. 

13. Likewise it carried Smell across. When that was freed 
from death, it became wind. This wind, when it has crossed 
beyond death, purifies. 

14. Likewise it carried the Eye across. When that was 
freed from death, it became the sun. That sun, when it has 
crossed beyond death, glows. 

15. Likewise it carried the Ear across. When that was 
freed from death, it became the quarters of heaven. These 
quarters of heaven have crossed beyond death. 

16. Likewise it carried the Mind across. When that was 
freed from death, it became the moon. That moon, when it 
has crossed beyond death, shines. 

Thus, verily, that divinity carries beyond death him who 
knows this. 

17. Then it [i.e, breath] sang out food for itself, for what-- 
ever food is eaten is eaten by it. Hereon one is established. 

18. Those gods said: ‘ Of such extent, verily, is this universe 
as food. You have sung it into your own possession. Give 
us an after-share in this food.’ 

‘ As such, verily, do ye enter into me.’ 

^ So be it.’ They entered into him from all sides. There¬ 
fore whatever food one eats by this breath, these are satisfied 
by it. Thus, verily, his people come to him, he becomes the 
supporter of his people, their chief, foremost leader, an eater 
of food, an overlord—he who knows this. And whoever 
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among his people desires to be the equal of him who has this 
knowledge suffices not for his dependents. But whoever 
follows after him and whoever, following after him, desires to 
support his dependents, he truly suffices for his dependents. 

19. He is Ayasya Ahgirasa, for he is the essence {rasa) of 
the limbs {anga). Verily, breath is the essence of the limbs, 
for verily breath is the essence of the limbs. Therefore from 
whatever limb the breath departs, that indeed dries up, for it 
is verily the essence of the limbs. 

ao. And it is also Brihaspati. The Brihatl ^ is speech. He 
is her lord {pati), and is therefore Bfihaspati. 

ai. And it is also Brahmanaspati. Prayer {brahman)? 
verily, is speech. He is her lord {pati)^ and is therefore 
Brahmanaspati. 

A glorification of the Chant as breath 

aa. And it is also the Sama-Veda. The Chant (satnan), 
verily, is speech. It is sd (she) and ama (he). That is the 
origin of the word sdman. 

Or because it is equal {sama) to a gnat, equal to a fly, equal 
to an elephant, equal to these three worlds, equal to this uni¬ 
verse, therefore, indeed, it is the Sama-Veda. He obtains 
intimate union with the Saman, he wins its world who knows 
thus that Saman. 

23. And it is also the Udgitha. The breath verily is up 
(»/), for by breath this whole world is upheld {ut-iabdha). 
Song {giika\\tn\y/\s speech; utdinAgitha —that is Udgitha. 

24. As also Brahmadatta Caikitaneya, while partaking of 
King [Soma], said: ‘ Let this king cause this man’s ^ head 
to fall off, if Ayasya Angirasa sang the Udgitha with any 
other means than that, for,’ said he, ‘only with speech and 
with breath did he sing the Udgitha.’ 

25. He who knows the property of that Saman has that 
property. Its property, truly, is tone. Therefore let him who 
is about to perform the duties of an Ritvij priest desire a good 

' Name of a meter used in the Rig-Veda. Here it ligoiiies the Rig-Veda 
itaelf. 

• Here referring particularly to the Yajur-Veda. 

• That is, ‘ my.’—Com, 
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tone in his voice. Being possessed of such a voice, let him 
perform the duties of the Ritvij priest. Therefore people 
desire to see at the sacrifice one who has a good tone, as being 
one who has a possession. He has a possession who knows 
thus the property of the Sanian. 

26, He who knows the gold of that Saman comes to have 
gold. The tone {svara), verily, is its gold. He comes to have 
gold who knows thus that gold of the Saman. 

37. He who knows the support of that Saman is indeed 
supported. Voice, verily, is its support, for when supported 
on voice the breath sings. But some say it is supported on food. 

Prayers to accompany an intelligent performance 
of the Chant 

a8. Now next, the praying of the purificatory formulas 
(pavamdna ),— 

The Prastotri priest (Praiser), verily, begins to praise with 
the Chant (saman). When he begins to praise, then let [the 
sacrificer] mutter the following:— 

‘From the unreal (asaf) lead me to the real (sa^)l 
From darkness lead me to light! 

From death lead me to immortality! * 

When he says ‘ From the unreal lead me to the real,’the 
unreal, verily, is death, the real is immortality. ‘ From death 
lead me to immortality. Make me immortal ’—that is what 
he says. 

‘ From darkness lead me to light ’—the darkness, verily, is 
death, the light is immortality. ‘ From death lead me to im¬ 
mortality. Make me immortal *—that is what he says. 

‘ From death lead me to immortality’—there is nothing there 
that seems obscure. 

Now whatever other verses there are of a hymn of praise 
(sMra), in them one may win food for himself by singing. 
And, therefore, in them he should choose a boon, whatever 
desire he may desire. That Udgatri priest who knows this— 
whatever desire he desires, either for himself or for the sacri¬ 
ficer, that he obtains by singing. This, indeed, is world-con¬ 
quering. There is no prospect of his being without a world 
who knows thus this Saman. 
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F'ourth Brahmana 

The creation of the manifold world from the unitary Soul 

1. In the beginning this world was Soul {Atman) alone in 
the form of a Person. Looking around, he saw nothing else 
than himself. He said first: ‘ I am.’ Thence arose the name 
‘ I.* Therefore even today, when one is addressed, he says first 
just ‘ It is I * and then speaks whatever name he has. Since 
before {purvd) all this world he burned up (v/ up) all evils, 
therefore he is a person {pur-us-a). He who knows this, verily, 
burns up him who desires to be ahead of him. 

2. He was afraid. Therefore one who is alone is afraid. 
This one then thought to himself: ‘ Since there is nothing else 
than myself, of what am I afraid ? * Thereupon, verily, his 
fear departed, for of what should he have been afraid ? Assur* 
edly it is from a second that fear arises. 

3. Verily, he had no delight. Therefore one alone has no 
delight. He desired a second. He was, indeed, as large as 
a woman and a man closely embraced. He caused that self 
to fall {Vpat) into two pieces. Therefrom arose a husband 
ipati) and a wife ( patni). Therefore this [is true]: ‘ Oneself 
{sva)'^ is like a half-fragment,' as Yajnavalkya used to say. 
Therefore this space is filled by a wife. He copulated with 
her. Therefrom human beings were produced. 

4. And she then bethought herself: ‘ How now does he 
copulate with me after he has produced me just from himself? 
Come, let me hide myself.’ She became a cow. He became 
a bull. With her he did indeed copulate. Then cattle were 
born. She became a mare, he a stallion. She became a female 
ass, he a male ass; with her he copulated, of a truth. Thence 
were born solid-hoofed animals. She became a she-goat, he a 
he-goat; she a ewe, he a ram. With her he did verily copulate. 
Therefrom were born goats and sheep. Thus, indeed, he 
created all, whatever pairs there are, even down to the ants. 

5. He knew: ‘ I, indeed, am this creation, for I emitted it 
all from myself.’ Thence arose creation. Verily, he who 
has this knowledge comes to be in that creation of his. 

' Less likely is Deussen's interpretation: * Therefore is this [body] by itself 
(svtt svt dtmantj like .. 
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6. Then he rubbed thus.^ From his mouth as the fire-hole 
iyoni) and from his hands he created fir^ttg^^). Both these 
[i.e. the hands and the mouth] are hairles?on the inside, for 
the fire-hole is hairless on the inside. 

This that people say, ‘ Worship this god! Worship that 
god! ’—one god after another—this is his creation indeed ! 
And he himself is all the gods. 

Now, whatever is moist, that he created from semen, and 
that is Soma. This whole world, verily, is just food and the 
eater of food. 

That was Brahma's super-creation: namely, that he created 
the gods, his superiors; likewise that, being mortal, he created 
the immortals. Therefore was it a super-creation. Verily, he 
who knows this comes to be in that super-creation of his. 

7. Verily, at that time the world was undifferentiated. It 
became differentiated just by name and form, as the saying is: 

‘ He has such a name, such a form.' Even today this world is 
differentiated just by name and form, as the saying is: ‘He 
has such a name, such a form.' 

He entered in here, even to the fingernail-tips, as a razor 
would be hidden in a razor-case, or fire in a fire-holder.® Him 
they see not, for [as seen] he is incomplete. When breathing, 
he becomes breath {prana) by name; when speaking, voice; 
when seeing, the eye ; when hearing, the ear; when thinking, 
the mind ; these are merely the names of his acts. Whoever 
worships one or another of these—he knows not; for he is 


^ The adverb is here used deictically, 

• Such is the traditional interpretation. If that is correct, the passage presents 
the earliest occurrence of a favorite simile of the later Vedanta; cf. for example, 
Sankara on the Brahma-SOtras 3. 2. 6; < as fire is latent in firewood or in covered 
embers.* But the meaning of vUvaftibhara is uncertain. Etymologically the word 
is a compound signifying * all-bearing.’ As such it is an unambiguous appellation 
of the earth at AV. 12. 1.6. The only other occurrence of its adjectival use that 
is cited in BR^ is AV. 2. 16. 5, where the commentator substantiates his rendering 
* fire ’ by quoting the present passage. In both of these passages Whitney rejects 
the meaning ‘ fire ’ {A V. Tr, p. 60-61), and in his criticism of Bohtlingk*s transla¬ 
tion of this Upanishad {AJP» ii. 432) suggests that ^ viivambhara may perhaps 
here mean some kind of insect, in accordance with its later use,’ and * since the 
point of comparison is the invisibility of the things encased ’ proposes the transla¬ 
tion * or as a vUvambhara in a vihambkara-ntsX^ But Professor Lanman adds to 
Whitney’s note on AV. a. 16. 5 (^A V, Tr, p. 6o-6i): * I think, nevcrthcleii, that 
fire may be meant.* The same simile recurs at Kaush. 4. ao. 
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incomplete with one or another of these. One should worship 
with the thought that he is just one’s self (atnian)^ for therein 
all these become one. That same thing, namely, this self, is 
the trace {padanlyd) of this All, for by it one knows this All. 
Just as, verily, one might find by a footprint (padd)^ thus —} 
He finds fame and praise who knows this. 

8. That self is dearer than a son, is dearer than wealth, is 
dearer than all else, since this self is nearer. 

If of one who speaks of anything else than the self as dear, 
one should say, ‘ He will lose what he holds dear,’ he would 
indeed be likely to do so. One should reverence the self 
alone as dear. He who reverences the self alone as dear—> 
what he holds dear, verily, is not perishable. 

9. Here people say: ‘ Since men think that by the knowledge 
of Brahma they become the All, what, pray, was it that 
Brahma knew whereby he became the All ? * 

10. Verily, in the beginning this world was Brahma. 

It knew only itself {dimdnam ): ‘ I am Brahma! ’ Therefore 
it became the All. Whoever of the gods became awakened 
to this, he indeed became it; likewise in the case of seers 
likewise in the case of men. Seeing this, indeed, the seer 
Vamadeva began:— 

I was Manu and the sun {Surya) ! * 

This is so now also. Whoever thus knows ‘ I am Brahma! ’ 

^ In the above translation evatn (* thus') is regarded as the complete apodosis of 
the sentence whose protasis is introduced hyyathd (‘ just as ’). This arrangement 
of clauses involves an ellipsis, which, if supplied in full, might be: ‘ Just as, verily, 
one might find [cattle, the commentator explains] by a footprint, thus one finds 
this All by its footprint, the self {atmany 
Another possible grouping would connect that protasis with the preceding 
sentence merely as an added simile, evam (‘ thus’) being regarded as a resumptive 
introduction for the following sentence. The translation of the words thus grouped 
would be: ‘ That very thing is the trace of this All—even this self (dtma »); for 
by it one knows this All, just as, verily, one might find by a footprioL Thus he 
finds fame and praise who knows this.' 

Neither arrangement of the clauses it entirely satisfactory. Of the two, the 
latter, however, would appear to be the less probable, for the reason that it 
prevents the concluding sentence from assuming the exact form—permitted by the 
arrangement adopted above—of the customary formula announcing the reward of 
knowing the truths which have been expounded. 

• KV. 4. 26. i n. 
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becomes this All; even the gods have not power to prevent 
his becoming thus, for he becomes their self (dlman). 

So whoever worships another divinity [than his Self], 
thinking ‘ He is one and I another/ he knows not. He is like 
a sacrificial animal for the gods. Verily, indeed, as many 
animals would be of service to a man, even so each single 
person is of service to the gods. If even one animal is taken 
away, it is not pleasant. What, then, if many ? 7'herefore 
it is not pleasing to those [gods] that men should know this. 

II. Verily, in the beginning this world was Brahma, one 
only. Being one, he was not developed. He created still 
further' a superior form, the Kshatrahood, even those who 
are Kshatras (rulers) ^ among the gods: Indra, Varuna, Soma, 
Rudra, Parjanya, Yama, Mrityu, Isana. Therefore there is 
nothing higher than Kshatra. Therefore at the Rajasuya 
ceremony^ the Brahman sits below the Kshatriya. Upon 
Kshatrahood alone does he confer this honor. This same 
thing, namely Brahmanhood {brahma), is the source of 
Kshatrahood. Therefore, even if the king attains supremacy, 
he rests finally upon Brahmanhood as his own source. So 
whoever injures him [i. e. a Brahman] attacks his own source. 
He fares worse in proportion as he injures one who is better. 

I a. He was not yet developed. He created the Vis (the 
commonalty), those kinds of gods that arc mentioned in 
numbers: the Vasus, the Rudras, the Adityas, the Vi^vadevas, 
the Maruts. 

13. He was not yet developed. He created the Sudra caste 
{varna), Pushan.^ Verily, this [earth] is Pushan, for she 
nourishes (Vptis) everything that is. 

14. He was not yet developed. He created still further 
a better form, Law {dharma). This is the power (ksatrd) of 
the Kshatriya class {ksaira), viz. Law. Therefore there is 
nothing higher than Law. So a weak man controls a strong 
man by Law, just as if by a king. Verily, that which is Law 
is truth. Therefore they say of a man who speaks the truth, 

^ aty-asrjata : ‘ super-created/ 

* ksatra : abstractly, power or dominion ; 8j>ccifically, temporal power: used to 
designate the military and princely class, as contrasted with the priestly class of 
Brahmans. Sec page 98, note 2. 

• The ceremonial anointing of a king. 
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‘ He speaks the Law/ or of a man who speaks the Law, ‘ He 
speaks the truth/ Verily, both these are the same thing. 

15. So that Brahma [appeared as] Kshatra, Vi^, and Sudra. 
So among the gods Brahma appeared by means of Agni, 
among men as a Brahman, as a Kshatriya by means of the 
[divine] Kshatriya, as a Vai^ya by means of the [divine] Vai^ya, 
as a Sudra by means of the [divine] Sudra. Therefore people 
desire a place among the gods in Agni, among men in a Brah¬ 
man, for by these two forms [pre-eminently] Brahma appeared. 

Now whoever departs from this world [i. e. the world of the 
Atman] without having recognized it as his own, to him it is 
of no service, because it is unknown, as the unrecitcd Vedas or 
any other undone deed [do not help a man]. 

Verily, even if one performs a great and holy work, but 
without knowing this, that work of his merely perishes in the 
end. One should worship the Self alone as his [true] world. 
The work of him who worships the Self alone as his world 
does not perish, for out of that very Self he creates whatsoever 
he desires/ 

16. Now this Self, verily, is a world of all created things. 
Insofar as a man makes offerings and sacrifices, he becomes 
the world of the gods. Insofar as he learns [the Vedas], he 
becomes the world of the seers {rst). Insofar as he offers 
libations to the fathers and desires offspring, he becomes the 
world of the fathers. Insofar as he gives lodging and food 
to men, he becomes the world of men. Insofar as he finds 
grass and water for animals, he becomes the world of animals. 
Insofar as beasts and birds, even to the ants, find a living in 
his houses, he becomes their world. Verily, as one would 
desire security for his own world, so all creatures wish security 
for him who has this knowledge. This fact, verily, is known 
when it is thought out. 

17. In the beginning this world was just the Self {Aiman)^ 
one only. He wished: ‘Would that I had a wife; then I 
would procreate. Would that I had wealth; then I would 
offer sacrifice.' So great, indeed, is desire. Not even if one 
desired, would he get more than that. Therefore even today 
when one is lonely one wishes: ‘ Would that I had a wife, then 

' Cf. Chind. 8. a, where this thought is developed in detail. 
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I would procreate. Would that I had wealth, then I would 
offer sacrifice.* So far as he does not obtain any one of these, 
he thinks that he is, assuredly, incomplete. Now his com¬ 
pleteness is as follows : his mind truly is his self {dtman ); his 
voice is his wife; his breath is his offspring; his eye is his 
worldly wealth, for with his eye he finds; his ear is his heavenly 
[wealth], for with his ear he hears it; his body (atman)^ indeed, 
is his work, for with his body he performs work. 

The sacrifice is fivefold. The sacrificial animal is fivefold. 
A person is fivefold. This whole world, whatever there is, is 
fivefold* He obtains this whole world who knows this. 

Fifth Brahmana 

The threefold production of the world by Frajapati 
as food for himself 

r. When the Father produced by intellect 
And austerity seven kinds of food, 

One of his [foods] was common to all, 

Of two he let the gods partake, 

Three he made for himself, 

One he bestowed upon the animals. 

On this [food] everything depends. 

Both what breathes and what does not. 

How is it that these do not perish 
When they are being eaten all the time? 

He who knows this imperishableness— 

He eats food with his mouth {pra(lka)^ 

He goes to the gods, 

He lives on strength. 

Thus the verses. 

a. ‘ When the Father produced by intellect and austerity 
seven kinds of food’—truly by intellect and austerity the 
Father did produce them. 

‘ One of his [foods] was common to all.’ That of his which 
is common to all is the food that is eaten here. He who 
worships that, is not turned from evil, for it is mixed [i. e. 
common, not selected]. 

‘ Of two he let the gods partake.’ They are the ^uta (fire- 
sacrifice) and the prakt^ta (offering). For this reason one 
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sacrifices and offers to the gods. People also say that these 
two are the new-moon and the full-moon sacrifices. Therefore 
one should not offer sacrifice [merely] to secure a wish. 

* One he bestowed upon the animals ’—that is milk, for at 
first both men and animals live upon milk. Therefore they 
cither make a new-born babe lick butter or put it to the breast. 
Likewise they call a new-born calf ‘ one that does not eat grass.’ 

‘ On this [food] everything depends, both what breathes and 
what does not ’—for upon milk everything depends, both what 
breathes and what does not. This that people say, ‘ By 
offering with milk for a year one escapes repeated death 
(punarmrtyu)' —one should know that this is not so, since on 
the very day that he makes the offering he who knows 
escapes repealed death, for he offers all his food to the gods. 

‘ How is it that these do not perish when they are being 
eaten all the time ? ’ Verily, the Person is imperishableness, 
for he produces this food again and again. 

‘ He who knows this imperishableness’—verily, a person is 
imperishableness, for by continuous meditation he produces 
this food as his work. Should he not do this, all the food 
would perish. 

‘ He eats food with his mouth {pratika)! Th^pratfka is the 
mouth. So he eats food with his mouth. 

‘ He goes to the gods, he lives on strength’—this is praise. 

3. ‘ Three he made for himself.* Mind, speech, breath— 
these he made for himself. 

People say: ‘ My mind was elsewhere ; I did not see. My 
mind was elsewhere; I did not hear. It is with the mind, 
truly, that one sees. It is with the mind that one hears. 
Desire, imagination, doubt, faith, lack of faith, steadfastness, 
lack of steadfastness, shame, meditation, fear—all this is truly 
mind.' Therefore even if one is touched on his back, he 
discerns it with the mind. 

Whatever sound there is, it is just speech. Verily, it comes 
to an end [as human speech]; verily, it does not [as the 
heavenly voice]. 

The in-breath, the out-breath, the diffused breath, the 
up-breath, the middle-breath—all this is just breath. 

* Thii ftod the two preceding seotenoet are quoted at Maltri 6 . 30, 
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Verily, the self (dtman) consists of speech, mind, and breath. 

4. These same are the three worlds. This [terrestrial] world 
is Speech. The middle [atmospheric] world is Mind. That 
[celestial] world is Breath. 

5. These same are the three Vedas. The Rig-Vcda is 
Speech. The Yajur-Veda is Mind. The Sama-Veda is Breath. 

6. The same are the gods, Manes, and men. The gods are 
Speech. The Manes are Mind. Men are Breath. 

7. These same are father, mother, and offspring. The 
father is Mind. The mother is Speech. The offspring is 
Breath. 

8. These same are what is known, what is to be known, and 
what is unknown. 

Whatever is known is a form of Speech, for Speech is known. 
Speech, having become this, helps him [i. e. man], 

9. Whatever is to be known is a form of Mind, for mind is 
to be known. Mind, having become this, helps him. 

TO, Whatever is unknown is a form of Breath, for Breath is 
unknown. Breath, having become this, helps him. 

II. Of this Speech the earth is the body. Its light-form is 
this [terrestrial] fire. As far as Speech extends, so far extends 
the earth, so far this fire. 

I a. Likewise of that Mind the sky is the body. Its liglit- 
form is yon sun. As far as Mind extends, so far extends the 
sky, so far yon sun. 

These two [the fire and the sun] entered sexual union. 
Therefrom was born Breath. He is Indra. He is without a 
rival. Verily, a second person is a rival. He who knows this 
has no rival. 

13. Likewise of that Breath, water is the body. Its light- 
form is yon moon. As far as Breath extends, so far extends 
water, so far yon moon. 

These are all alike, all infinite. Verily he who worships 
them as finite wins a finite world. Likewise he who worships 
them as infinite wins an infinite world. 

One’s self identified with the sixteen fold Prajapati 

14. That Prajapati is the year. He is composed of 
sixteen parts. His nights, truly, are fifteen parts. His 
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sixteenth part is steadfast. He is increased and diminished by 
his night.s alone. Having, on the new-moon night, entered 
with that sixteenth part into everything here that has breath, 
he is born thence on the following morning [as the new moon}. 
Therefore on that night one should not cut off the breath of 
any breathing thing, not even of a lizard, in honor of that 
divinity. 

15. Verily, the person here who knows this, is himself that 
Prajapati with the sixteen parts who is the year. The 
fifteen parts are his wealth. The sixteenth part is his self 
(atman). In wealth alone [not in self] is one increased and 
diminished. 

That which is the self (atman) is a hub; wealth, a felly.* 
Therefore even if one is overcome by the loss of everything, 
provided he himself lives, people say merely: ‘ He has come 
off with the loss of a felly! ’ 

The three worlds and how to win them 

16. Now, there are of a truth three worlds—the world of 
men, the world of the fathers, and the world of the gods. 
This world of men is to be obtained by a son only, by no 
other means; the world of the fathers, by sacrifice; the world 
of the gods, by knowledge. The world of the gods is verily 
the best of worlds. Therefore they praise knowledge. 

A father’s transmission to his son 

17. Now next, the Transmission.*— 

When a man thinks he is about to depart, he says to his 
son: ‘ Thou art holy knowledge. Thou art sacrifice. Thou 
art the world.’ The son replies: ‘I am holy knowledge. 
I am sacrifice. I am the world.’ Verily, whatever has been 
learned [from the Vedas], the sum of all this is expressed by 
the word ‘ knowledge ’ (irahma). Verily, whatever sacrifices 
have been made, the sum of them all is expressed by the word 
‘ sacrifice.’ Whatever worlds there are, they are all compre¬ 
hended under the word ‘ world.’ So great, verily, is this all.; 

* In the analogy of a wheel. 

• Another description of a dying father’s benediction and bestowal upon hit soif 

occurs at Kaush* a. 15. ^ 
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‘ Being thus the all, let him assist me from this world,* thus 
[the father considers]. Therefore they call * world-procuring* 
a son who has been instructed.' Therefore they instruct him. 

When one who has this knowledge departs from this world, 
he enters into his son with these vital breaths [i. e. faculties: 
Speech, Mind, and Breath]. Whatever wrong has been done 
by him, his son frees him from it all. Therefore he is called 
a son {putra)} By his son a father stands firm in this world. 
Then into him [who has made over to his son his mortal 
breaths] enter those divine immortal breaths. 

18. From the earth and from the fire the divine Speech 
enters him. Verily, that is the divine Speech whereby what¬ 
ever one says comes to he¬ 
lp. Out of the sky and out of the sun the divine Mind enters 
him. Verily, that is the divine Mind whereby one becomes 
blissful and sorrows not. 

ao. Out of the water and out of the moon the divine Breath 
enters him. Verily, that is the divine Breath which, whether 
moving or not moving, is not perturbed, nor injured. 

He who knows this becomes the Self of all beings. As is 
that divinity [i. e. Prajapati], so is he. As all beings favor that 
divinity, so to him who knows this all beings show favor. 
Whatever sufferings creatures endure, these remain with 
them. Only good goes to him. Evil, verily, docs not go to 
the gods. 

Breath, the unfailing power in a person: like the 
unwearying world-breath, wind 

ai. Now next, a Consideration of the Activities.— 

Prajapati created the active functions {karma). They, when 
they had been created, strove with one another, ‘ I am going 

^ The sense of this and the following paragraph seems to involve a play upon 
the double meaning of a word, a procedure characteristic of the Upanisbads. The 
word lokya may here be translated * world-wise * or * world-procnring.* When 
properly instructed, a son is ^world-wise* in bis own attainment of the world 
through knowledge. He is also *• world-procuring * for his father, in that he is 
able, through the discharge of appointed filial duties, to help the departed spirit 
of his father to attain a better world than would otherwise be possible. 

* Cf. Manava-Dharma-^astra 9. 1381 ‘Because a son delivers {trdyati) his 
father from the hell called Put, therefore he is called putra (ion) [i. e. deUveier 
from hell].* 
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to speak,’ the voice began. ‘ I am going to see/ said the eye. 
' I am going to hear/ said the ear. So spake the other func¬ 
tions, each according to his function. Death, appearing as 
weariness, laid hold and took possession of them; and, taking 
possession of them, Death checked them. Therefore the voice 
becomes weary, the eye becomes weary, the ear becomes weary. 
But Death did not take possession of him who was the middle 
breath. They sought to know him. They said : ‘ Verily, he 
is the best of us, since whether moving or not moving, he is 
not perturbed, nor perishes. Come, let us all become a form 
of him.’ Of him, indeed, they became a form. Therefore 
they arc named * vital breaths ’ after him. In whatever family 
there is a man who has this knowledge, they call that family 
after him. Whoever strives with one who knows this, dries 
up and finally dies.—So much with reference to the sel£ 

22 . Now with reference to the divinities.— 

‘ Verily, I am going to blaze/ began the Fire. ‘ I am going 
to give forth heat,’ said the Sun. ‘ I am going to shine,’ said 
the Moon. So said the other divinities, each according to his 
divine nature. As Breath holds the central position among 
the vital breaths [or functions], so Wind among these divinities; 
for the other divinities have their decline, but not Wind. The 
Wind is that divinity which never goes to rest. 

23. There is this verse on the subject:— 

From whom the sun rises 
And in whom it sets— 

in truth, from Breath it rises, and in Breath it sets— 

Him the gods made law {dharma) \ 

He only today and tomorrow will be. 

Verily, what those [functions] undertook of old, even that 
they accomplish today. Therefore one should practise but 
one activity. He should breathe in and breathe out, wishing, 

* May not the evil one, Death, get me.* And the observance 
which he practises he should desire to fulfil to the end. 
Thereby he wins complete union with that divinity [i. c. Breath] 
and residence in the same world. 
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Sixth Brahmana 

The entire actual world a threefold appearance of the 
unitary immortal Soul 

I. Verily, this world is a triad—name, form, and work 

Of these, as regards names, that which is called Speech is 
their hymn of praise {ukiha), for from it arise {uUtha) all 
names. It is their Saman (chant), for it is the same {sama) 
as all names. It is their prayer {brahman), for it supports 
( bhar) all names. 

a. Now of forms.—That which is called the Eye is their 
hymn of praise {uktha), for from it arise {uUthd) all forms. It 
is their Saman (chant), for it is the same {sanid) as all forms. 
It is their prayer {brahman), for it supports {^bhar) all 
forms. 

3. Now of works.—That which is called the Body {dtman) 
is their hymn of praise {uktha), for from it arise (ut-thd) all 
actions. It is their Saman (chant), for it is the same {sama) 
as all works. It is their prayer {brahman), for it supports 
{Vbhar) all works. 

Although it is that triad, this Soul {Atman) is one. 
Although it is one, it is that triad. That is the Im¬ 
mortal veiled by the real {satya). Life {prana, ‘breath*) 
[a designation of the Atman], verily, is the Immortal. Name 
and form are the real. By them this Life is veiled. 


SECOND ADHYAYA 
First Brahmana^ 

Gargya and Ajatafiatru’s progressive definition of Brahma 
as the world-source, entered in sleep 

I. Driptabalaki was a learned Gargya. He said to Aja- 
ta^atru, [king] of Benares: ‘ I will tell you about Brahma.* 
Ajataiiatru said: ‘We will give a thousand [cows] for such 
a speech. Verily, people will run hither, crying, “A Janakal 
ajanaka!*'** 

^ Compare the similar conversation in Kaush. 4. 

* A veiy learned and liberal king. 
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2. Gargya said : ‘ The Person who is yonder in the sun—him, 
indeed, I worship as Brahma! ’ 

Ajata^atru said: ‘Talk not to me about him! I worship 
him as the pre-eminent, the head and king of all beings. He 
who worships him as such becomes pre-eminent, the head 
and king of all beings.* 

3. Gargya said : ‘ The Person who is yonder in the moon— 
him, indeed, I worship as Brahma! ’ 

Ajata^alru said : ‘ Talk not to me about him ! I worship 
him as the great, while-robed king Soma. He who worships 
him as such, for him soma is pressed out and continually 
pressed out day by day. His food does not fail.* 

4. Gargya said: ‘The Person who is yonder in lightning 
—him, indeed, I worship as Brahma ! * 

Ajatasatru said : ‘ Talk not to me about him ! I worship 
him, verily, as the Brilliant. He who worships him as such 
becomes brilliant indeed. His offspring becomes brilliant.* 

5. Gargya said: *The Person who is here in space—him, 
indeed, I worship as Brahma!' 

Ajatasatru said : ‘ Talk not to me about him! I worship 
him, verily, as the Full, the non-active. He who worships him 
as such is filled with offspring and cattle. His offspring goes 
not forth from this earth.* 

6. Gargya said: ‘The Person who is here in wind—him, 
indeed, I worship as Brahma! * 

Ajatasatru said: ‘Talk not to me about him! Verily, I 
worship him as Indra, the terrible {vaiknnthd)^ and the uncon¬ 
quered army. He who worships him as such becomes indeed 
triumphant, unconquerable, and a conqueror of adversaries.* 

7. Gargya said: ‘The Person who is here in fire—him, 
indeed, I worship as Brahma ! * 

Ajatasatru said: ‘Talk not to me about him! I worship 
him, verily, as the Vanquisher. He who worships him as such 
becomes a vanquisher indeed. His offspring become van¬ 
quishers.’ 

8. Gargya said : ‘ The Person who is here in water—him, 
indeed, I worship as Brahma! * 

Ajatasatru said: ‘ Talk not to me about him! I worship 
him, verily, as the Counterpart [of phenomenal objects]. His 
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counterpart comes to him [in his children], not that which is 
not his counterpart. His counterpart is born from him/ 

9. Gargyasaid : ^ The Person who is here in a mirror— 
him, indeed, I worship as Brahma! * 

Ajata^atru said : ‘ Talk not to me about him ! I worship 
him, verily, as the Shining One. He who worships him as 
such becomes shining indeed. His offspring shine. He out¬ 
shines all those with whom he goes.’ 

10. Gargya said: ‘ The sound here which follows after one 
as he goes—him, indeed, I worship as Brahma! * 

Ajatasatru said: ‘Talk not to me about him I I worship 
him, verily, as Life (asu). To him who worships him as such 
there comes a full length of life (aj’u) in this world. Breath 
{prana) leaves him not before the time.’ 

11. Gargya said : ' The Person who is here in the quarters 
of heaven—him, indeed, I worship as Brahma!* 

Ajatai^atru said: ‘Talk not to me about him! I worship 
him, verily, as the Inseparable Companion. He who worships 
him as such has a companion. His company is not separated 
from him.’ 

la. Gargya said: ‘ The Person here who consists of shadow 
—him, indeed, I worship as Brahma! * 

Ajatasatru said: ‘Talk not to me about him! I worship 
him, verily, as Death. To him who worships him as such 
there comes a full length of life in this world. Death does not 
come to him before the time.’ 

13. Gargya said: ‘The Person here who is in the body 
{diman) —^him, indeed, I worship as Brahma ! * 

Ajatasatru said : * Talk not to me about him ! I worship 
him, verily, as the Embodied One {dtma?ivin\ He who wor¬ 
ships him as such becomes embodied indeed. His offspring 
becomes embodied.* 

Gargya became silent. 

14. AjataSatru said; ‘Is that all?* 

Gargya said : ‘ That is all.’ 

Ajatasatru said: * With that much [only] it is not known.* 

Gargya said: ‘ Let me come to you as a pupil.* 

15. Ajataiatru said : ‘Verily, it is contrary to the course of 
things that a Brahman should come to a Kshatriya, thinking 
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“ He will tell me Brahma.’* However, I shall cause you to 
know him clearly.’ 

He took him by the hand and rose. The two went up to 
a man who was asleep. They addressed him with these words: 
* Thou great, white-robed king Soma! ’ He did not rise. He 
[i.e. Ajata^atru] woke him by rubbing him with his hand. 
That one arose. 

16. Ajata 4 atru said : ‘ When this man fell asleep thus, where 
then was the person who consists of intelligence {vijnana)? 
Whence did he thus come back ? * 

And this also Gargya did not know. 

17. Ajata^atru said: ‘When this man has fallen asleep thus, 
then the person who consists of intelligence, having by his 
intelligence taken to himself the intelligence of these senses 
{prdHa)y rests in that place which is the space within the heart. 
When that person restrains the senses, that person is said to 
be asleep. Then the breath is restrained. The voice is 
restrained. The eye is restrained. The ear is restrained. 
The mind is restrained. 

18. When he goes to sleep, these worlds are his. Then he 
becomes a great king, as it were. Then he becomes a great 
Brahman, as it were. He enters the high and the low, as 
it were. As a great king, taking with him his people, moves 
around in his own country as he pleases, even so here this one, 
taking with him his senses, moves around in his own body 
(iarira) as he pleases. 

19. Now when one falls sound asleep (szisupta), when one 
knows nothing whatsoever, having crept out through the 
seventy-two thousand channels called hitd^ which lead from the 
heart to the pericardium, one rests in the pericardium. Verily, 
as a youth or a great king or a great Brahman might rest 
when he has reached the summit of bliss, so this one now rests. 

no. As a spider might come out with his thread, as small 
sparks come forth from the fire, even so from this Soul come 
forth all vital energies {prana), all worlds, all gods, all beings. 
The mystic meaning (upanisad) thereof is ‘ the Real of the real ’ 
{satyasya saiya)} Vital energies, verily, are the real. He is 
their Real.’ 

^ Part of this paragraph recurs at Maitri 6. 3a. 
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Second Brahmana 
The embodiment of Breath in a person 

I. Verily, he who knows the new-born infant with his 
housing, his covering, his post, and his rope, keeps off seven 
hostile relatives. 

Verily, this infant is Breath {prana) in the middle. Its 
housing is this [body]. Its covering is this [head]. Its post 
is breath {prana). Its rope is food. 

a. Seven imperishable beings stand near to serve him. 
Thus there are these red streaks in the eye. By them Rudra 
is united with him. Then there is the water in the eye. By 
it Parjanya is united with him. There is the pupil of the eye. 
By it the sun is united with him. By the black of the eye, 
Agni; by the w^hite of the eye, India; by the lower eyelash, 
Earth is united with him; by the upper eyelash, Heaven. He 
who knows this—his food does not fail. 

3. In connection herewith there is this verse :— 

There is a cup with its mouth below and its bottom up. 

In it is placed every form of glory. 

On its rim sit seven seers. 

Voice as an eighth is united with prayer {brahvian)} 

‘ There is a cup having its mouth below and its bottom up’— 
this is the head, for that is a cup having its mouth below and 
its bottom up. ‘ In it is placed every form of glory ’—breaths, 
verily, arc the ‘every form of glory' placed in it; thus he 
says breaths {prana). ‘ On its rim sit seven seers ’—^verily, 
the breaths are the seers. Thus he says breaths. ‘Voice 
as an eighth is united with prayer ’—for voice as an eighth 
is united with prayer. 

4. These two [sense-organs] here [i. c. the ears] arc Gotama 
and Bharadvaja. This is Gotama and this is Bharadvaja. 
These two here [i.e. the eyes] are Visvamitra and Jamadagni., 
This is Viivamitra. This is Jamadagni. These two here [i. c. 
the nostrils] are Vasishtha and KaiSyapa. This is Vasish^ha. 
This is Ka^yapa. The voice is Atri, for by the voice food is 
eaten {Vad). Verily, eating {at-ti) is the same as the name 

* A very similM stanza is found at AV. 10. 8. 9. 
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Atri. He who knows this becomes the cater of everything ; 
everything becomes his food. 

Third BrAhmana 
T he two forms of Brahma 

I. There are, assuredly, two forms of Brahma: the formed 
{murtd) and the formless,^ the mortal and the immortal, the 
stationary and the moving, the actual (sat) and the yon (tya). 

а. This is the formed [Brahma]—whatever is different from 
the wind and the atmosphere. This is mortal ; this is sta¬ 
tionary ; this is actual. The essence of this formed, mortal, 
stationary, actual [Brahma] is yonder [sun] which gives forth 
heat, for that is the essence of the actual. 

3. Now the formless [Brahma] is the wind and the atmo¬ 
sphere, This is immortal, this is moving, this is the yon. The 
essence of this unformed, immortal, moving, yonder [Brahma] 
is the Person in that sun-disk, for he is the essence of the yon. 
—Thus with reference to the divinities. 

4. Now, with reference to the self.— 

Just that is the formed [Brahma] which is different from 
breath (prana) and from the space which is within the self 
(dtman). This is mortal, this is stationary, this is actual. The 
essence of this formed, mortal, stationary, actual [Brahma] is 
the eye, for it is the essence of the actual. 

5. Now the formless [Brahma] is the breath and the space 
which is within the self. This is immortal, this is moving, 
this is the yon. The essence of this unformed, immortal, 
moving, yonder [Brahma] is this Person who is in the right eye, 
for he is the essence of the yonder. 

б. The form of this Person is like a saffron-colored robe, 
like white wool, like the [red] Indragopa beetle, like a flame 
of fire, like the [white] lotus-flower, like a sudden flash of 
lightning. Verily, like a sudden lightning-flash is the glory 
of him who knows this. 

Hence, now, there is the teaching ' Not thus! not so!' (mti, 
neii), for there is nothing higher than this, that he is thus. Now 
the designation for him is ‘the Real of the real.* Verily, 
breathing creatures are the real. He is their Real. 

* Thut ftr the sentence recurs at Maitri 6. 3. 
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Fourth Brahman a 

The conversation of YajSavalkya and Maitreyl 
ooncerning the pantheistic Soul 

1. ‘Maitreyl!* said Yajfiavalkya, ‘lo, verily, I am about 
to go forth from this state.^ Behold! let me make a final 
settlement for you and that Katyayani.* 

2. Then said Maitreyi: ‘If now, sir, this whole earth 
filled with wealth were mine, would I be immortal 
thereby ? * 

‘No,* said Yajfiavalkya. ‘As the life of the rich, even so 
would your life be. Of immortality, however, there is no hope 
through wealth.* 

3. Then said Maitreyi: ‘ What should I do with that through 
which I may not be immortal? What you know, sir—that, 
indeed, tell me 1 * 

4. Then said Yajfiavalkya: ‘ Ah { 6 aia )! Lo {(tre)^ dear 
( priya) as you are to us, dear is what you say I Come, sit down. 
I will explain to you. But while I am expounding, do you 
seek to ponder thereon.’ 

5. Then said he : ‘ Lo, verily, not for love of the husband is 
a husband dear, but for love of the Soul {Atman) a husband 
is dear. 

Lo, verily, not for love of the wife is a wife dear, but for 
love of the Soul a wife is dear. 

Lo, verily, not for love of the sons are sons dear, but for love 
of the Soul sons are dear. 

Lo, verily, not for love of the wealth is wealth dear, but for 
love of the Soul wealth is dear. 

Lo, verily, not for love of Brahmanhood * {brahma) is 
Brahmanhood dear, but for love of the Soul Brahmanhood is 
dear. 

Lo, verily, not for love of Kshatrahood * (ksatra) is Kshatra- 
hood dear, but for love of the Soul Kshatrahood is dear. 

* Instead of the general meaning ‘place/ sthdna in this context probably has 
this more technical meaning, designating ‘stage in the life of a llrahmfiu’ (airafna)\ 
i. e. Irom being a * householder ’ {£r hast ha) he is going on to be an ‘anchorite' 
{vanaprasiha) in the order of the ‘ four stages.’ 

® From the more simple, general conception of brahma as ‘devotion’ and 
‘sanctity* there l^ceame developed a more specific, technical application, ‘the 

98 



BRIHAD-ARAISIYAKA UPANISHAD [-a. 4.5 

Lo, verily, not for love of the worlds are the worlds dear, 
but for love of the Soul the worlds are dear. 

Lo, verily, not for love of the gods are the gods dear, but 
for love of the Soul the gods are dear. 

Lo, verily, not for love of the beings (bhutd) are beings dear, 
but for love of the Soul beings are dear. 

Lo, verily, not for love of all is all dear, but for love of the 
Soul all is dear. 

priesthood * or ‘ the Brahman class.* Likewise from the more simple, general 
conception of ksatra as * rule ’ was developed a more s}>ccific, technical application, 
‘ the ruling power * or * the Ksliatriya class.* 

The trend of this process is discernible in the Rig-Veda at i. 157. 2, the earliest 
instance where the two words are associated. Various stages may be noted in other 
passages where the two words are connected. In the Atharva-Veda at la. 5. 8 
they would seem to be used (unless, indeed, figuratively) in the primary, non¬ 
technical sense, for they are mentioned along with other qualities of a Kshatriya. 
But the technical significance is evident in AV. a. 15, 4 and 15. 10. a-ii ; while 
in AV. 9. 7. 9 the social classes as such are unmistakably emphasized. Similarly 
in the Vajasaneyi-Saihhita :—in 19. 5 the j)rimary meaning is dominant; in 5, 27; 
6. 3; 7. 21; 14. 24; 18. 38 the more technical meaning is evident; while 
brahma and ksatra arc mentioned along with other caste terms at 10. lo-ia 
(with *the people’); 18. 48; 20. 17, 25; 26. 2; 30. 5 (with vaiij'a 
and iftdra). Similarly in the Aitarcya Brahmana where the two words are 
associ.^tedat 3. ii and 7. 21, tvith the primary meaning dominant, there seems 
to be a touch of the technical significance; at 7, 22, 24 the social classes are 
designated, although it conies out clearly that they are such because characterized 
by the abstract qualities brahma and ksatra respectively; they are mentioned 
as distinct classes at 2. 33 ^along with the w/) and at 7. 19 (along with 
vaUya and iudra'^. Similarly in the Salapatha Brahmana where the two words 
are associated:—the primary conceptions are apparent in ii. 4. 3. 11-13, w'hcre 
brahma and ksatra are qualities or characteristics co-ordinated with other objects 
desired in prayer; but these qualities are felt as characteristic of certain social 
classes, as aUo of certain gods (Bfihaspati and Mitra respectively) correlated there¬ 
with (in 10.4. I. 5 Indra and Agni, in 5. i. i. 11 Bfihaspati and Indra, in 4. i. 4.1-4 
Milra and \'aruna respectively); brahma and ksatra are also simply technical 
designations of the social classes in i. 2. 1. 7; 3. 5. 2.11; 4. 2. a. 13; 9.4. i. 7-11; 
13 . 7, 3. 12 ; 13. I. 5. 2. Still further advanced class differentiation is evidenced 
by the use of brahma and ksatra along with vU as designations of the ‘priesthood,* 
‘nobility,* and ‘people* respectively at a. i. 3. 5-8; 2. i. 4. 12; 10. 4. i. 9; 
II. a. 7. 14-16. 

This conspectus of usage furnishes corroboration to the inherent probability that 
here (in the UpanUhad which forms the conclusion of the ^atapatha Brahmana), 
especially in 5 6, the words brahma and ksatra are class-designations, pregnant, 
however, with the connotation of the respective qualities. Accordingly, the 
(hybrid) word ‘ Brahmanhood * can perhaps best express both ‘ the Brahman class * 
and the quality of * devotion * or * sanctity * characterizing the priesthood. Similarly 
the word * Kshntrahood* is used to designate both ‘the Ksliatriya class* and the 
quality of < warrior-rule* characterizing the nobility. 
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Lo, verily, it is the Soul (Atman) that should be seen, that 
should be hearkened to, that should be thought on, that 
should be pondered on, O Maitreyi. Lo, verily, with the 
seeing of, with the hearkening to, with the thinking of, 
and with the understanding of the Soul, this world-all is 
known. 

6. Brahmanhood has deserted ^ him who knows Brahman- 
hood in aught else than the Soul. 

Kshatrahood has deserted ^ him who knows Kshatrahood 
in aught else than the Soul. 

The worlds have deserted him who knows the worlds in 
aught else than the Soul. 

The gods have deserted him who knows the gods in aught 
else than the Soul. 

Beings have deserted him who knows beings in aught else 
than the Soul. 

Everything has deserted him who knows everything in aught 
else than the Soul. 

This Brahmanhood, this Kshatrahood, these worlds, these 
gods, these beings, everything here is what this Soul is. 

7. It is—as, when a drum is being beaten, one would not be 
able to grasp the external sounds, but by grasping the drum 
or the beater of the drum the sound is grasped. 

8. It is—as, when a conch-shell is being blown, one would 
not be able to grasp the external sounds, but by grasping the 
conch-shell or the blower of the conch-shell the sound is 
grasped. 

9. It is—as, when a lute is being played, one would not be 
able to grasp the external sounds, but by grasping the lute or 
the player of the lute the sound is grasped. 

10. It is—as, from a fire laid with damp fuel, clouds of smoke 
separately issue forth, so, lo, verily, from this great Being 
(bhuta) has been breathed forth that which is Rig-Veda, Yajur- 
Veda, Sama-Veda, [Hymns] of the Atharvans and Afigirases,* 
Legend (itihdsa)^ Ancient Lore (pnrdna)^ Sciences (vidyd)^ 
Mystic Doctrines (upanisad)^ Verses (Hoka), Aphorisms (sutra)^ 

‘ If this aorist is gnomic, the ineaniug would be simply ‘deserts’ or ‘would 
desert*; so also In all the following similar sentences. Cf. lifih. 4. 5. 7. 

• A designation of the Athaiva-Vcda. 
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Explanations {anuvyakkydna),z.nA Commentaries {vydkhydtta). 
From it, indeed, are all these breathed forth.^ 

II. It is—as of all waters the uniting-point is the sea, so of 
all touches the uniting-point is the skin, so of all tastes the 
uniting-point is the tongue, so of all smells the uniting-point is 
the nostrils, so of all forms the uniting-point is the eye, so of 
all sounds the uniting-point is the ear, so of all intentions 
{samkalpa) the uniting-point is the mind {manas)^ so of all 
knowledges the uniting-point is the heart, so of all acts {karma) 
the uniting-point is the hands, so of all pleasures {dnanda) the 
uniting-point is the generative organ, so of all evacuations the 
uniting-point is the anus, so of all journeys the uniting-point is 
the feet, so of all the Vedas the uniting-point is speech. 

I a. It is—as a lump of salt cast in water would dissolve 
right into the water; there would not be [any] * of it to seize 
forth, as it were but wherever one may take, it is salty 
indeed—so, lo, verily, this great Being {bhuta), infinite, limit¬ 
less, is just a mass of knowledge {vijndna-ghana). 

Arising out of these elements {bhuta), into them also 
one vanishes away. After death there is no consciousness 
{na pretya samjhd 'sti). Thus, lo, say I.’ Thus spake 
YSjSavalkya. 

13. Then spake Maitreyi: ‘Herein, indeed, you have be¬ 
wildered me, sir—in saying (rVi): “ After death there is no 
consciousness” I’ 

Then spake YajSavalkya: ‘ Lo, verily, I speak not bewilder¬ 
ment {ntoha). Sufficient, lo, verily, is this for understanding. 

14. For where there is a duality {dvaita), as it were {iva), 
there one sees another; there one smells another; there 
one hears another; there one speaks to another; there 
one thinks of another; there one understands another. 
Where, verily, everything has become just one’s own self, then 
whereby and whom would one smell ? then whereby and 
whom would one see ? then whereby and whom would one 
hear? then whereby and to whom would one speak? then 
whereby and on whom would one think ? then whereby and 

• Thh wctlon recan, with slight variations, at Mattri 6. 33. 

* Or the ellipsis might be construed: ‘It would not be [poisiblej to seise it 
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whom would one understand ? Whereby would one under¬ 
stand him by whom one understands this All ? Lo, whereby 
would one understand the understander ? * 

Fifth Brahmana 

The co-relativity of all things cosmic and personal, and the 
absoluteness of the immanent Soul 

I. This earth is honey for all creatures, and all creatures are 
honey for this earth. This shining, immortal Person who is in 
this earth, and, with reference to oneself, this shining, immortal 
Person who is in the body—he, indeed, is just this Soul [Atman), 
this Immortal, this Brahma, this All. 

а. These waters are honey for all things, and all things are 
honey for these waters. This shining, immortal Person who is 
in these waters, and, with reference to oneself, this shining, 
immortal Person who is made of semen—he is just this Soul, 
this Immortal, this Brahma, this All. 

3. This fire is honey for all things, and all things are honey 
for this fire. This shining, immortal Person who is in this fire, 
and, with reference to oneself, this shining, immortal Person 
who is made of speech—he is just this Soul, this Immortal, 
this Brahma, this All. 

4* This wind is honey for all things, and all things are 
honey for this wind. This shining, immortal Person who is in 
this wind, and, with reference to oneself, this shining, immortal 
Person who is breath—he is just this Soul, this Immortal, this 
Brahma, this All. 

5. This sun is honey for all things, and all things are honey 
for this sun. This shining, immortal Person who is in this sun, 
and, with reference to oneself, this shining, immortal Person 
who is in the eye—he is just this Soul, this Immortal, this 
Brahma, this All. 

б. These quarters of heaven are honey for all things, and 
all things are honey for these quarters of heaven. This 
shining, immortal Person who is in these quai'ters of heaven, 
and, with reference to oneself, this shining, immortal Person 
who is in the ear and in the echo—he is just this Soul, this 
Immortal, this Brahma, this All. 
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7. This moon is honey for all things, and all things arc 
honey for this moon. This shining, immortal Person who is in 
this moon, and, with reference to oneself, this shining, immortal 
Person consisting of mind—he is just this Soul, this Immortal, 
this Brahma, this All. 

8. This lightning is honey for all things, and all things are 
honey for this lightning. This shining, immortal Person who 
is in this lightning, and, with reference to oneself, this shining, 
immortal Person who exists as heat—he is just this Soul, this 
Immortal, this Brahma, this All. 

9. This thunder is honey for all things, and all things are 
honey for this thunder. This shining, immortal Person who is 
in thunder, and, with reference to oneself, this shining, immortal 
Person who is in sound and in tone—he is just this Soul, this 
Immortal, this Brahma, this All. 

10. This space is honey for all things, and all things are 
honey for this space. This shining, immortal Person who is in 
this space, and, with reference to oneself, this shining, immortal 
Person who is in the space in the heart—he is just this Soul, 
this Immortal, this Brahma, this All. 

11. This Law (dharma) is honey for all things, and all things 
are honey for this Law. This shining, immortal Person who 
is in this Law, and, with reference to oneself, this shining, 
immortal Person who exists as virtuousness—he is just this 
Soul, this Immortal, this Brahma, this All. 

I a. This Truth is honey for all things, and all things are 
honey for this Truth. This shining, immortal Person who is 
in this Truth, and, with reference to oneself, this shining, im¬ 
mortal Person who exists as truthfulness—he is just this Soul, 
this Immortal, this Brahma, this All. 

13. This mankind {fndm(sa)\s honey for all things, and all 
things are honey for this mankind. This shining, immortal 
Person who is in this mankind, and, with reference to one¬ 
self, this shining, immortal Person who exists as a human 
being—he is just this Soul, this Immortal, this Brahma, 
this All. 

14. This Soul [Atwan) is honey for all things, and all things 
are honey for this Soul. This shining, immortal Person who 
is in this Soul, and, with reference to oneself, this shining, 
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immortal Person who exists as Soul—he is just this Soul, this 
Immortal, this Brahma, this All. 

15. Verily, this Soul is the overlord of all things, the king of 
all things. As all the spokes are held together in the hub and 
felly of a wheel, just so in this Soul all things, all gods, all 
worlds, all breathing things, all these selves are held together. 

The honey-dootrine taught in the Vedas 

16. This, verily, is the honey which Dadhyahc Atharvana 
declared unto the two Alvins. Seeing this, the seer spake:— 

‘ That mighty deed of yours, O ye two heroes, [which ye did] 
for gain, 

I make known, as thunder [makes known the coming] rain, 
Even the honey which Dadhyahc Atharvana to you 
Did declare by the head of a horse.’^ 

17. This, verily, is the honey which Dadhyahc Athaivana 
declsired unto the two AiSvins. Seeing this, the seer spake:— 

‘Upon Dadhyahc Atharvana ye Alvins 
Did substitute a horse’s head. 

He, keeping true, declared to you the honey 
Of Tvashtri, which is your secret, O ye mighty ones.* • 

18. This, verily, is the honey which Dadhyanc Atharvana 
declared unto the two Alvins. Seeing this, the seer spake:— 

•Citadels with two feet he did make. 

Citadels with four feet he did make. 

Into the citadels he, having become a bird— 

Into the citadels {puras) the Person (J>uru§a) entered.* 

This, verily, is the person {purusa) dwelling in all cities(/i^rf- 
saya). There is nothing by which he is not covered, nothing 
by which he is not hid. 

19. This, verily, is the honey which Dadhyafic Atharvana 
declared unto the two Aivins. Seeing this, the seer spake;— 

* RV. I. 116. ij. The two ASvins desired instruction from Dadhyahc. But 
the latter was loath to impart it, for Indra had threatened Dadhyahc that if he 
ever told this honeyedoctrine to anyone else, he (Indra) would cut his head off. 
To avoid this untoward result, the Alvins took off Dadhyahe’s head and substituted 
a horse's head. Then, after Dadhyafic had declared the honey-doctrine in com* 
pliance with their request and Indra had carried out his threat, the A&vins restored 
to Dadhyafic his OM'n head. The episode shows the extreme difficulty with which 
even gods secured the knowledge originally possessed by Indra. 

• RV. I. 117. as. 
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'He became corresponding in form to every form. 

This is to be looked upon as a form of him. 

Indra by his magic powers {maya) goes about in many forms; 
Yoked are his ten-hundred steeds.” 

He [i.e. the Soul, Aimati], verily, is the steeds. He, verily, is 
tens and thousands, many and endless. This Brahma is without 
an earlier and without a later, without an inside and without 
an outside. This Soul is Brahma, the all-perceiving.—Such is 
the instruction. 


Sixth Brahmana 
The teachers of this doctrine 
I. Now the Line of Tradition {vavisa ).— 

Pautimashya [received this teaching] from Gaupavana, 
Gaupavana from Pautimashya, 

Pautimashya from Gaupavana, 

Gaupavana from KauiSika, 

Kauiika from Kaundinya, 

Kaundinya from Sandilya, 

^Sndilya from Kau^ika and Gautama, 

Gautama [a] from Agnive^ya, 

Agnive^ya from Sandilya and Anabhimlata, 
AnabhimlUta from Anabhimlata, 

Anabhimlata from Anabhimista, 

AnabhimUta from Gautama, 

Gautama from Saitava and Pracinayogya, 

Saitava and Pracinayogya from PSra^arya, 

PSraiarya from Bharadvaja, 

BhSradvaja from Bharadvija and Gautama, 

Gautama from Bharadvaja, 

BhiradvSja from Paraiarya, 

Para^arya from Vaijavapayana, 

Vaijavilpiyana from Kau^ikayani, 

Kau 4 ik§yani [3] from Ghritakau^ika, 

Ghfitakau^ika from PSrS^arySya^a, 

PSrS^aryayana from ParS^rya, 

PftrSiarya from Jatukar^ya, 

• RV. 6. 47. 18. 
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Jatukarnya from Asurayana and Yaska, 

Asurayana from Traivani, 

Traivani from Aupajandhanl, 

Aupajandhani from Asuri, 

Asuri from Bharadvaja, 

Bharadvaja from Atreya, 

Atreya from Manti, 

Manti from Gautama, 

Gautama from Gautama, 

Gautama from Vatsya, 

Vatsya from Sandilya, 

Sandilya from Kai^orya Kapya, 

Kai^orya Kapya from Kumaraharita, 

Kumaraharita from Galava, 

Galava from Vidarbhikaundinya, 

Vidarbhikaundinya from Vatsanapad Babhrava, 

Vatsanapad Babhrava from Panthah Saubhara, 

Panthah Saubhara from Ayasya Aiigirasa, 

Ayasya Ahgirasa from Abhuti Tva^shtra, 

Abhuti Tvashtra from Vi^varupa Tvashtra, 

Viivarupa Tvashtra from the two Alvins, 
the two Aivins from Dadhyanc Atharvana, 

Dadhyanc Atharvana from Atharvan Daiva, 

Atharvan Daiva from Mrityu Pradhvamsana, 

Mrityu Pradhvamsana from Pradhvamsana, 

Pradhvamsana from Eka Rishi, 

Eka Rishi from Vipracitti, 

Vipracitti from Vyashti, 

Vyashti from Sanaru, 

Sanaru from Sanatana, 

Sanatana from Sanaga, 

Sanaga from Parameshtin, 

Parameshtin from Brahma. 

Brahma is the Self-existent (svayam-bhu). Adoration to 
Brahma! 
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THIRD ADHYAYA 
First BrAhmana 

Oonoerning sacriflcial worship and its rewards 

1. Janaka, [king] of Videha, sacrificed with a sacrifice at 
which many presents were distributed. Brahmans of the 
Kurupancalas were gathered together there. In this Janaka 
of Videha there arose a desire to know which of theseBrahmans 
was the most learned in scripture. He enclosed a thousand 
cows. To the horns of each ten padas [of gold] were bound. 

2. He said to them: ‘ Venerable Brahmans, let him of you 
who is the best Brahman drive away these cows.* 

Those Brahmans durst not. 

Then Yajnavalkya said to his pupil: ‘ Samairavas, my dear, 
drive them away.* 

He drove them away. 

The Brahmans were angry, * How can he declare /himself 
to be the best Brahman among us ? * 

Now there was A^vala, the Hotri-priest of Janaka, [king] 
of Videha. He asked him: ‘Yajnavalkya, are you now the 
best Brahman among us ? * 

He replied : ‘ We give honor to the best Brahman. But we 
are really desirous of having those cows.* 

Thereupon A^vala, the Hotri-priest, began to question him. 

3. ‘Yajnavalkya/ said he, ‘ since everything here is overtaken 
by death, since everything is overcome by death, whereby is 
a sacrificer liberated beyond the reach of death ? * 

‘ By the Hotri-priest, by fire, by speech. Verily, speech is 
the Hotri of sacrifice. That which is this speech is this fire, 
is the Hotri. This is release {mukti), this is complete release.* 

4. ‘Yajnavalkya,* said he,‘since everything here is overtaken 
by day and night, since everything is overcome by day and 
night, whereby is a sacrificer liberated beyond day and night ? * 

‘By the Adhvaryu-priest, by the eye, by the sun. Verily, 
the eye is the Adhvaryu of sacrifice. That which is this eye 
is yonder sun, is the Adhvaryu. This is release, this is complete 
release.* 

5. ‘ Yajnavalkya,* said he, ‘ since everything here is over- 
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taken by the waxing and waning moon, by what means does a 
sacrihcer obtain release from the waxing and waning moon ? ’ 

‘ By the Udgatri-priest, by the wind, by breath. Verily, 
breath is the Udgatri of the sacrifice. That which is this 
breath is wind, is the Udgatri. This is release, this is com¬ 
plete release.’ 

6. ‘ Yajnavalkya,’ said he, ‘ since this atmosphere does not 
afford a [foot]hold, as it were, by what means of ascent does a 
sacrihcer ascend to the heavenly world ?' 

‘ By the Brahman-priest, by the mind, by the moon. Verily, 
the mind is the Brahman of the sacrifice. That which is this 
mind is yonder moon, is the Brahman. This is release, this is 
complete release.’—Thus [concerning] liberation. 

Now the acquirements.— 

7. ‘ Yajnavalkya,’said he,‘how many Rig verses will the 
Hotfi make use of today in this sacrifice ? * 

‘Three.’ 

‘ Which arc those three ?' 

‘ The introductory verse, the accompanying verse, and the 
benediction as the third.’ 

‘ What does one win by these ? ’ 

‘ Whatever there is here that has breath.’ 

8. ‘ YSjnavalkya,’ said he, 'how many oblations will the 
Adhvaryu pour out today in this sacrifice ? ’ 

‘ Three.’ 

‘ Which are those three? ’ 

‘Those which when offered flame up, those which when 
offered flow over, those which when offered sink down.’ 

‘ What does one win by these ?’ 

‘ By those which when offered flame up, one wins the world 
of the gods, for the world of the gods gleams, as it were. By 
those which when offered flow over (ati-nedante), one wins the 
world of the fathers, for the world of the fathers is over (a/i), 
as it were. By those which when offered sink dovm(adAi^erau), 
one wins the world of men, for the world of men it heloiw{adAas), 
as it were.’ 

9. ‘Yajnavalkya,’said he,‘with how many divinities does 
the Brahman protect the sacrifice on the right today? ’ 

‘ With one,’ 



BRIHAD-ARANYAKA UPANISHAD [-3,1.5 

* Which is that one ? * 

* The mind. Verily, endless is the mind. Endless are the 
All-gods. An endless world he wins thereby.' 

lO. ‘ Ysynavalkya,* said he, ‘how many hymns of praise 
will the Udgatri chant today in this sacrifice ?' 

‘ Three.’ 

‘ Which are those three ? ’ 

‘ The introductory hymn, the accompanying hymn, and the 
benediction hymn as the third.* 

‘ Which are those three with reference to the self ?' 

‘The introductory hymn is the in-breath {prana). The 
accompanying hymn is the out-breath {apdna). The bene¬ 
diction hymn is the diffused breath {vydna)' 

‘ What does one win by these ? * 

‘ One wins the earth-world by the introductory hymn, the 
atmosphere-world by the accompanying hymn, the sky-world 
by the benediction hymn.' 

Thereupon the Hotri-priest A^vala held his peace. 

Second Brahmana 

The fettered soul, and its fate at death 

I. Then Jaratkarava Artabhaga questioned him. ‘ Yajna- 
valkya,' said he, ‘ how many apprehenders are there ? How 
many over-apprehenders ? * 

‘ Eight apprehenders. Eight over-apprehenders.* 

‘ Those eight apprehenders and eight over-apprehenders— 
which are they ? * 

a. ‘ Breath {prana), verily, is an apprehender. It is seized 
by the out-breath {apdna) as an over-apprehender, for by the 
out-breath one smells an odor. 

3. Speech, verily, is an apprehender. It is seized by name 
as an over-apprehender, for by speech one speaks names. 

4. The tongue, verily, is an apprehender. It is seized by 
taste as an over-apprehender, for by the tongue one knows 
tastes. 

5. The eye, verily, is an apprehender. It is seized by 
appearance as an over-apprehender, for by the eye one sees 
appearances. 
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6. The ear, verily, is an appreliender. It is seized by sound 
as an over-apprehender, for by the ear one hears sounds. 

7. The mind, verily, is an apprehender. It is seized by desire 
as an over-apprehender, for by the mind one desires desires. 

8. The hands, verily, are an apprehender. It is seized by 
action as an over-apprehender, for by the hands one performs 
action. 

9. The skin, verily, is an apprehender. It is seized by touch 
as an over-apprehender, for by the skin one is made to know 
touches.* 

10. ‘ Yajfiavalkya,* said he, ‘since everything here is food 
for death, who, pray, is that divinity for whom death is food?’ 

‘Death, verily, is a fire. It is the food of water {d/>as). 
He wards off (apa~jayati) repeated death [who knows this].*^ 

11. ‘ Yajnavalkya,* said he, ‘when a man dies, do the 
breaths go out of him, or no ? ’ 

‘ No,* said Yajnavalkya. ‘ They are gathered together right 
there. He swells up. He is inflated. The dead man lies 
inflated.’ 

12. ‘ Yajnavalkya,’ said he, ‘ when a man dies, what does not 
leave him ? ’ 

‘ The name. Endless, verily, is the name. landless are the 
All-gods. An endless world he wins thereby.* 

13. ‘ Yajnavalkya,’ said he, ‘ when the voice of a dead man 
goes into fire, his breath into wind, his eye into the sun, his 
mind into the moon, his hearing into the quarters of heaven, 
his body into the earth, his soul {dtvian) into space, the hairs 
of his head into plants, the hairs of his body into trees, and 
his blood and semen are placed in water, what then becomes 
of this person {puriisa)!^ 

‘ Artabhaga, my dear, take my hand. We two only will 
know of this. This is not for us two [to speak of] in public.’ 

The two went away and deliberated. What they said was 
karma (action). What they praised was karma. Verily, one 
becomes good by good action, bad by bad action. 

Thereupon Jaratkarava Artabhaga held his peace, 

* Supplying evam veda^ as in 3. a ami i. a. 7'. 
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Third Brahmana 

Where the offerers of the horse-sacrifice go 

1. Then Bhujyu Lahyayani questioned him. ‘ Yajhavalkya/ 
said he, ‘ we were traveling around as wanderers among the 
Madras. As such we came to the house of Patahcala Kapya. 
He had a daughter who was possessed by a Gandharva. Wc 
asked him : Who are you ? ” He said : “lam Sudhanvan, 
a descendant of Ahgiras.’* When we were asking him about 
the ends of the earth, wc said to him : “ What has become of 
the Parikshitas ? What has become of the Parikshitas ?— 
I now ask you, Yajhavalkya. What has become of the 
Parikshitas ? ’ 

2 . He said : ‘ That one doubtless said, “They have, in truth, 
gone whither the offerers of the horse-sacrifice go.” ’ 

* Where, pray, do the offerers of the horse-sacrifice go ? ’ 

* This inhabited world, of a truth, is as broad as thirty-two 

days [i.e. days* journeys] of the sun-god’s cliariot. The earth, 
which is twice as wide, surrounds it on all sides. The ocean, 
which is twice as wdde, surrounds the earth on all sides. Then 
there is an interspace as broad as the edge of a razor or the 
wing of a mosquito. Indra, taking the form of a bird, delivered 
them [i.e. the Parikshitas] to Wind. Wind, placing them in 
himself, led them where the offerers of the horse-sacrifice 
were. Somewhat thus he [i.e. Sudhanvan] praised Wind. 
Therefore Wind alone is individuality Wind is 

totality {samasti). He who knows this wards off repeated 
death.* 

Thereupon Bhujyu Lahyayani held his peace. 

Fourth Brahmana 

The theoretical unknowability of the immanent Brahma 

I. Then UshastaCakrayana questioned him. ‘ Yajnavalkya,* 
said he, ‘ explain to me him who is the Brahma present and 
not beyond our ken, him who is the Soul in all things.* 

‘ He is your soul (atman)^ which is in all things.* 

* Which one, O Yajnavalkya, is in all things ? ’ 

* He who breathes in with your breathing in (prana) is the 
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Seul of yours, which is in all things. He who breathes out with 
your breathing out (apana) is the Soul of yours, which is in all 
things. He who breathes about with your breathing about 
(vydna) is the Soul of yours, which is in all things. He who 
breathes up with your breathing up (tidana) is the Soul of yours, 
which is in all things. He is your soul, which is in all things.' 

a. Ushasta Cakrayana said: ‘ This has been explained to 
me just as one might say, ‘‘ This is a cow. This is a horse.*’ 
Explain to me him who is just the Brahma present and not 
beyond our ken, him who is the Soul in all things/ 

‘ He is your soul, which is in all things.* 

‘ Which one, O Yajnavalkya, is in all things ?' 

‘ You could not see the seer of seeing. You could not hear 
the hearer of hearing. You could not think the thinker of 
thinking. You could not understand the understander of 
understanding. He is your soul, which is in all things. 
Aught else than Him [or, than this] is wretched.' 

Thereupon Ushasta Cakrayana held his peace. 


Fifth Brahmana 

The practical way of knowing Brahma—by renunciation 

Now Kahola Kaushitakeya questioned him. ^ Yajnavalkya,* 
said he, ‘ explain to me him who is just the Brahma present 
and not beyond our ken, him who is the Soul in all things.* 

‘ He is your soul, which is in all things.* 

‘Which one, O Yajnavalkya, is in all things?’ 

‘ He who passes beyond hunger and thirst, beyond sorrow 
and delusion, beyond old age and death—Brahmans who know 
such a Soul overcome desire for sons, desire for wealth, desire 
for worlds, and live the life of mendicants. For desire for sons 
is desire for wealth, and desire for wealth is desire for worlds, 
for both these are merely desires. Therefore let a Brahman 
become disgusted with learning and desire to live as a child. 
When he has become disgusted both with the state of childhood 
and with learning, then he becomes an ascetic {muni). When 
he has become disgusted both with the non-ascetic state and 
with the ascetic state, then he becomes a Brahman/ 
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* By what means would he become a Brahman ? * 

‘By that means by which he does become such a one. 
Aught else than this Soul (Atman) is wretched.* 

Thereupon Kahola Kaushitakeya held his peace. 


Sixth Braiimana 

The regressuB to Brahma, the ultimate world-ground 

Then Gargi Vacaknavi questioned him. ‘ Yajnavalkya,’ said 
she, ‘ since all this world is woven, warp and woof, on water, 
on what, pray, is the water woven, warp and woof ? * 

‘ On wind, O Gargi.* 

‘ On what then, pray, is the wind woven, warp and woof? * 
‘ On the atmosphere-worlds, O Gargi.* 

‘On what then, pray, are the atmosphere-worlds woven, 
warp and woof? * 

‘ On the worlds of the Gandharvas, O Gargi.* 

‘On what then, pray, are the worlds of the Gandharvas 
woven, warp and woof? * 

‘ On the worlds of the sun, O Gargi.* 

‘On what then, pray, are the worlds of the sun woven, 
warp and woof ? * 

‘ On the worlds of the moon, O Gargi.* 

‘ On what then, pray, are the worlds of the moon woven, 
warp and woof? ’ 

‘ On the worlds of the stars, O Gargi.* 

‘ On what then, pray, are the worlds of the stars woven, 
warp and woof? * 

‘ On the worlds of the gods, O Gargi.* 

‘ On what then, pray, arc the worlds of the gods woven, 
warp and woof?* 

‘ On the worlds of India, O Gargi.* 

‘ On what then, pray, are the worlds of Indra woven, warp 
and woof? * 

‘ On the worlds of Prajapati, O Gargi.* 

‘On what then, pray, are the worlds of Prajapati woven, 
warp and woof? * 

* On the worlds of Brahma, O Gargi.* 
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‘On what then, pray, are the worlds of Brahma woven, 
warp and woof? ’ 

Yajnavalkya said: 'Gargi, do not question too much, lest 
your head fall off. In truth, you are questioning too much 
about a divinity about which further questions cannot be 
asked. GargI, do not over-question,' 

Thereupon Gargi Vacaknavi held her peace. 


Skventh Brahmana 

Wind, the string holding the world together; the immortal 
immanent Soul, the Inner Controller 

I. Then Uddalaka Aruni questioned him. ‘Yajnavalkya,' 
said he, ‘ we were dwelling among the Madras in the house of 
Pataficala Kapya, studying the sacrilice. He had a wife 
possessed by a spirit (gaitdharva). We asked him : “ Who are 
you ? ” He said : “ I am Kabandha Atharvana.'’ He said to 
Patancala Kapya and to us students of the sacrifice: “ Do you 
know, O Kapya, that thread by which this world and the 
other world and all things are tied together ? " Patancala Kapya 
said : “ I do not know it, sir.'’ He said to Patancala Kapya 
and to us students of the sacrifice: “ Pray do you know, O 
Kapya, that Inner Controller who from within controls this 
world and the other world and all things ? ” Patancala Kapya 
said : “ I do not know him, sir." He said to Patancala Kapya 
and to us students of the sacrifice: “ Verily, Kapya, he who 
knows that thread and the so-called Inner Controller knows 
Brahma, he knows the worlds, he knows the gods, he knows 
the Vedas, he knows created things, he knows the Soul, he 
knows everything." Thus he [i. e. the spirit] explained it to 
them. And I know it. If you, O Yajnavalkya, drive away 
the Brahma-cows without knowing that thread and the Inner 
Controller, your head will fall off.' 

‘ Verily, I know that thread and the Inner Controller, 
O Gautama.’ 

• Anyone might say “ I know, I know." Do you tell what 
you know.’ 

a. He [i. e. Yajnavalkya] said: ‘ Wind, verily, O Gautama, 
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is that thread. By wind, verily, O Gautama, as by a thread, 
this world and the other world and all things are tied together. 
Therefore, verily, O Gautama, they say of a deceased person, 

His limbs become unstrung,” for by wind, O Gautama, as by 
a thread, they are strung together.’ 

‘Quite so, O Yajfiavalkya. Declare the Inner Controller.’ 

3. ‘ He who, dwelling in the earth, yet is other than the 
earth, whom the earth does not know, whose body the earth 
is, who controls the earth from within—He is your Soul, the 
Inner Controller, the Immortal. 

4. He who, dwelling in the waters, yet is other than the 
waters, whom the waters do not know, whose body the waters 
are, who controls the waters from within—He is your Soul, the 
Inner Controller, the Immortal. 

5. He who, dwelling in the fire, yet is other than the fire, 
whom the fire does not know, whose body the fire is, who 
controls the fire from within—He is your Soul, the Inner 
Controller, the Immortal. 

6. He who, dwelling in the atmosphere, yet is other than 
the atmosphere, whom the atmosphere does not know, whose 
body the atmosphere is, who controls the atmosphere from 
within—He is your Soul, the Inner Controller, the Immortal. 

7. He who, dwelling in the wind, yet is other than the 
wind, whom the wind does not know, whose body the wind is, 
who controls the wind from within—He is your Soul, the Inner 
Controller, the Immortal. 

8. He who, dwelling in the sky, yet is other than the sky, 
whom the sky does not know, whose body the sky is, who 
controls the sky from within—He is your Soul, the Inner 
Controller, the Immortal. 

9. He who, dwelling in the sun, yet is other than the sun, 
whom the sun does not know, whose body the sun is, wlio 
controls the sun from within—He is your Soul, the Inner 
Controller, the Immortal. 

10. He who, dwelling in the quarters of heaven, yet is 
other than the quarters of heaven, whom the quarters of heaven 
do not know, whose body the quarters of heaven arc, who 
controls the quarters of heaven from within—He is your Soul, 
the Inner Controller, the Immortal. 
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II. He who, dwelling in the moon and stars, yet is other 
than the moon and stars, whom the moon and stars do not 
know, whose body the moon and stars are, who controls the 
moon and stars from within—He is your Soul, the Inner Con¬ 
troller, the Immortal. 

I a. He who, dwelling in space, yet is other than space, 
whom space does not know, whose body space is, who controls 
space from within—He is your Soul, the Inner Controller, the 
Immortal. 

13. He who, dwelling in the darkness, yet is other than the 
darkness, whom the darkness does not know, whose body the 
darkness is, who controls the darkness from within—He is 
your Soul, the Inner Controller, the Immortal. 

14. He who, dwelling in the light, yet is other than the 
light, whom the light does not know, whose body the light is, 
who controls the light from within—He is your Soul, the 
Inner Controller, the Immortal. 

—Thus far with reference to the divinities. Now with 
reference to material existence {adhi-bhuta ).— 

15. He who, dwelling in all things, yet is other than all 
things, whom all things do not know, whose body all things 
are, who controls all things from within—He is your Soul, the 
Inner Controller, the Immortal. 

—Thus far with reference to material existence. Now with 
reference to the self.— 

16. He who, dwelling in breath, yet is other than breath, 
whom the breath does not know, whose body the breath is, 
who controls the breath from within—He is your Soul, the 
Inner Controller, the Immortal. 

17. He who, dwelling in speech, yet is other than speech, 
whom the speech does not know, whose body the speech is, 
who controls the speech from within—He is your Soul, the 
Inner Controller, the Immortal. 

18. He who, dwelling in the eye, yet is other than the eye, 
whom the eye does not know, whose body the eye is, who 
controls the eye from within—He is your Soul, the Inner Con¬ 
troller, the Immortal. 

19. He who, dwelling in the ear, yet is other than the ear, 
whom the ear does not know, whose body the ear iS| who 
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controls the ear from within—He is your Soul, the Inner Con¬ 
troller, the Immortal. 

20. He who, dwelling in the mind, yet is other than the 
mind, whom the mind does not know, whose body the mind is, 
who controls the mind from within—He is your Soul, the 
Inner Controller, the Immortal. 

21. He who, dwelling in the skin, yet is other than the skin, 
whom the skin does not know, whose body the skin is, who 
controls the skin from within—He is your Soul, the Inner 
Controller, the Immortal. 

22. He who, dwelling in the understanding, yet is other 
than the understanding, whom the understanding does not 
know, whose body the understanding is, who controls the 
understanding from within—He is your Soul, the Inner Con¬ 
troller, the Immortal. 

23. He who, dwelling in the semen, yet is other than the 
semen, whom the semen does not know, whose body the semen 
is, who controls the semen from within—He is your Soul, the 
Inner Controller, the Immortal. 

He is the unseen Seer, the unheard Hearer, the unthought 
Thinker, the ununderstood Understander. Other than He 
there is no seer. Other than He there is no hearer. Other 
than He there is no thinker. Other than He there is no under¬ 
stander. He is your Soul, the Inner Controller, the Immortal.’ 

Thereupon Uddalaka Aruni held his peace. 

Eighth Brahmana 

The ultimate warp of the world—the unqualified Imperishable 

1. Then [Gargl] Vacaknavi said : 'Venerable Brahmans, lo, 
I will ask him [i.e. Yajnavalkya] two questions. If he will 
answer me these, not one of you will surpass him in discussions 
about Brahma.’ 

'Ask, Gargl," 

2. She said: ' As a noble youth of the Kails or of the 
Videhas might rise up against you, having strung his unstrung 
bow and taken two foe-piercing arrows in his hand, even so, 
O YSjnavalkya, have I risen up against you with two questions. 
Answer me these.* 
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Yajnavalkya said: ‘ Ask, GargT.’ 

3. She said : ‘ That, O Yajnavalkya, which is above the sky, 
that which is beneath the earth, that which is between these two, 
sky and earth, that which people call the past and the present 
and the future—across what is that woven, warp and woof? ’ 

4. He said: ‘ That, O GargI, which is above the sky, that 
which is beneath the earth, that which is between these two, 
sky and earth, that which people call the past and the present 
and the future—across space is that woven, warp and woof/ 

5. She said : 'Adoration to you, Yajnavalkya, in that you 
have solved this question for me. Prepare yourself for the 
other.* 

‘Ask, Gargh* 

6. She said: ‘ That, O Yajnavalkya, which is above the sky, 
that which is beneath the earth,that which is between these two, 
sky and earth, that which people call the past and the present 
and the future—across what is that woven, warp and woof?* 

7. He said: 'That, O Gargi, which is above the sky, that 
which is beneath the earth, that which is between these two, sky 
and earth, that which people call the past and the present and 
the future—across space alone is that woven, warp and woof.* 

'Across what then, pray, is space woven, warp and woof? * 

8. He said: ‘That, O Gargi, Brahmans call the Imperish¬ 
able {aksara). It is not coarse, not fine, not short, not long, 
not glowing [like fire], not adhesive [like water], without 
shadow and without darkness, without air and without space, 
without stickiness, (intangible),' odorless, tasteless, without 
eye, without ear, without voice, without wind, without energy, 
without breath, without mouth, (without personal or family 
name, unaging, undying, without fear, immortal, stainless, not 
uncovered, not covered),' without measure, without inside and 
without outside. 


It consumes nothing soever. 

No one soever consumes it. 

9. Verily, O Gargi, at the command of that Imperishable 
the sun and the moon stand apart. Verily, O Gargi, at the 
command of that Imperishable the earth and the sky stand 

* A MSdbyamdiiui addition. 

II8 



BRIHAD.ARANYAKA UPANISHAD [^3.9.1 

apart. Verily, O Gargi, at the command of that Imperishable 
the moments, the hours, the days, the nights, the fortnights, 
the months, the seasons, and the years stand apart. Verily, 
O Gargi, at the command of that Imperishable some rivers 
flow from the snowy mountains to the east, others to the west, 
in whatever direction each flows. Verily, O Gargi, at the 
command of that Imperishable men praise those who give, the 
gods are desirous of a sacrificer, and the fathers [are desirous] 
of the Manes-sacrifice. 

10, Verily, O Gargi, if one performs sacrifices and worship 
and undergoes austerity in this world for many thousands of 
years, but without knowing that Imperishable, limited indeed 
is that [work] of his. Verily, O Gargi, he who departs from 
this world without knowing that Imperishable is pitiable. 
But, O Gargi, he who departs from this world knowing that 
Imperishable is a Brahman. 

11. Verily, O Gargi, that Imperishable is the unseen Seer, 
the unheard Hearer, the unthought Thinker, the ununderstood 
Understander. Other than It there is naught that sees. 
Other than It there is naught that hears. Other than It 
there is naught that thinks. Other than It there is naught 
that understands. Across this Imperishable, O Gargi, is 
space woven, warp and woof.* 

I a. She said: ‘Venerable Brahmans, you may think it a 
great thing if you escape from this man with [merely] making 
a bow. Not one of you will surpass him in discussions about 
Brahma.* 

Thereupon [Gargi] Vacaknavi held her peace. 


Ninth Brahmana 

Begressus of the numerous gods to the unitary Brahma 

I. Then Vidagdha Sakalya questioned him. ‘ How many 
gods are there, Yajnavalkya ? * 

He answered in accord with the following Nivid (invoca¬ 
tionary formula): ‘As many as are mentioned in the Nivid 
of the Hymn to All the Gods, namely, three hundred and 
three, and three thousand and three [=3306],* 
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‘Yes,’ said he, 'but just how many gods are there, Yiijna- 
valkya ? ’ 

‘ Thirty-three.’ 

‘ Yes,’ said he, ‘but just how many gods are there, Yajfia- 
valkya ? ’ 

' Six.’ 

‘Yes,’ said he, ‘but just how many gods are there, Yajna- 
valkya ? ’ 

‘Three.’ 

‘Yes,’ said he, 'but just how many gods arc there, Yajfia- 
valkya ? ’ 

‘ Two.’ 

‘Yes,’ said he, ‘ but just how many gods are there, Yajna- 
valkya ? ’ 

‘ One and a half.’ 

‘Yes,’ said he, ‘but just how many gods are there, Yajfia- 
valkya ? ’ 

‘ One.’ 

‘ Yes,’ said he, ‘ which are those three hundred and three, 
and those three thousand and three ? ’ 

a. He [i. e. Yajnavalkya] said: ‘ Those are only their powers 
(tnahiman). There are just thirty-three gods.’ 

‘ Which are those thirty-three ? ’ 

‘ Eight Vasus, eleven Rudras, twelve Adityas. Those are 
thirty-one. Indra and Prajapati make thirty-three.’ 

3. ‘ Which are the Vasus ? ’ 

‘ Fire, earth, wind, atmosphere, sun, sky, moon, and stars. 
These are Vasus, for upon them this excellent (vasu) world is 
set, (for they give a dwelling (vasqyante) to the world).^ 
Therefore they are called Vasus.’ 

4. ‘ Which are the Rudras? ’ 

‘ These ten breaths in a person, and the self as the eleventh. 
When they go out from this mortal body, they make us 
lament. So, because they make us lament ( Vrud), therefore 
they are Rudras.’ 

5. ‘ Which are the Adityas ? ’ 

‘Verily, the twelve months of the year. These are Adityas, 
for they go carrying along this whole world. Since they go 

* A Midhyamdiiia addition. Cf. CbUnd. 5. z6. Z. 
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{yanti) carrying along {d-da) this whole world, therefore they 
are called Adityas.’ 

6. * Which is Indra ? Which is Prajapati ? ’ 

‘ The thunder, verily, is Indra. The sacrifice is Prajapati.’ 

‘ Which is the thunder ? ’ 

‘ The thunderbolt.' 

‘ Which is the sacrifice ? ’ 

‘ The sacrificial animals.’ 

7. ‘ Which are the six [gods] ? ’ 

‘ P'ire, earth, wind, atmosphere, sun, and sky. These are the 
six, for the whole world is these six.’ 

8. ‘ Which are the three gods ?’ 

‘ They, verily, are the three worlds, for in them all these 
gods exist.’ 

‘ Which arc the two gods ?' 

* Food and breath.’ 

‘ Which is the one and a half? ’ 

‘ This one here who purifies [i. e. the wind].' 

9. Then they say: ‘ Since he who purifies is just like one, 
how then is he one and a half?' 

‘ Because in him this whole world did prosper {adhyardhnof). 
Therefore he is one and a half {adhyardha).' 

‘ Which is the one god ? ’ 

‘ Breath,’ said he. ‘ They call him Brahma, the Yon {tya).' 

Eight difilhrent Persons and their corresponding divinities 

10. [SSkalya said:] ‘ Verily, he who knows that Person 
whose abode is the earth, whose world is fire, whose light is 
mind, who is the last source of every soul—he, verily, would 
be a knower, O Yajnavalkya.’ 

[Yajnavalkya said:] ‘Verily, I know that Person, the last 
source of every soul, of whom you speak. This very person 
who is in the body is He. Tell me, Sakalya, who is his god ? ’ 

‘ The Immortal,’ said he. 

11. [Sakalya said:] ‘Verily, he who knows that Person 
whose abode is desire, whose world is the heart, whose light is 
mind, who is the last source of every soul—he, verily, would 
be a knower, O Yajnavalkya.’ 

[YSjfiavalkya said;] ‘ Verily, I know that Person, the last 
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source of every soul, of whom you speak. This very person who 
is made of desire is He. Tell me, l^akalya, who is his god ? ’ 

* Women,* said he. 

I a. [Sakalya said:] ‘Verily, he who knows that Person 
whose abode is forms {rupa\ whose world is the eye, whose 
light is mind, who is the last source of every soul—he, verily, 
would be a knower, O Yajnavalkya.* 

‘ Verily, I know that Person, the last source of every soul, of 
whom you speak. That very person who is in the sun is He. 
Tell me, Sakalya, who is his god? * 

‘Truth,’ said he. 

13. [Sakalya said:] ‘Verily, he who knows that Person 
whose abode is space {dkdia), whose world is the ear, whose 
light is mind, who is the last source of every soul—he, verily, 
would be a knower, O Yajnavalkya.* 

‘ Verily, I know that Person, the last source of every soul, of 
whom you speak. This very person who is in hearing and who 
is in the echo is He. Tell me, Sakalya, who is his god ? * 

‘The quarters of heaven,* said he. 

14. [Sakalya said:] ‘Verily, he who knows that Person 
whose abode is darkness {tamas)^ whose world is the heart, 
whose light is mind, who is the last source of every soul—he, 
verily, would be a knower, O Yajnavalkya.’ 

‘ Verily, I know that Person, the last source of every soul, of 
whom you speak. This very person who is made of shadow is 
He. Tell me, Sakalya, who is his god ? * 

‘Death,* said he. 

15. [Sakalya said:] ‘Verily, he who knows that Person 
whose abode is forms {rUpa)^ whose world is the eye, whose 
light is mind, who is the last source of every soul—he, verily, 
would be a knower, O Yajnavalkya.* 

'Verily, I know that Person, the last source of every soul, of 
whom you speak. This very person who is in the mirror is 
He. Tell me, Sakalya, who is his god ? * 

‘Life {ast^y said he. 

16. [Sakalya said:] ‘Verily, he who knows that Person 
whose abode is water, whose world is the heart, whose light 
is mind, who is the last source of every soul—he, verily, would 
be a knower, O Yajnavalkya.* 



BRIHAD-ARAIjJYAKA UPANISHAD H.9 ,ai 

* Verily, I know that Person, the last source of every soul, of 
whom you speak. This very person who is in the waters is 
He. Tell me, Sakalya, who is his god ? ’ 

* Varuna,' said he. 

17. [Sakalya said:] ‘Verily, he who knows that Person 
whose abode is semen, whose world is the heart, whose light 
is mind, who is the last source of every soul—he, verily, would 
be a knower, O Yajhavalkya/ 

‘ Verily, I know that Person, the last source of every soul, of 
whom you speak. This very person who is made of a son is 
He. Tell me, Sakalya, who is his god ? ’ 

‘Prajapati,* said he. 

18. ‘ Sakalya,' said Yajnavalkya, ‘have those Brahmans 
made you their coal-remover ? * ^ 

Five directions in space, their regent gods, and their bases 

19. ‘Yajnavalkya,’ said .Sakalya, ‘ by knowing what Brahma 
is it that you have talked down the Brahmans of the Kuru- 
pancalas ? ’ 

‘ I know the quarters of heaven together with their gods and 
their bases.* 

‘ Since you know the quarters of heaven together with 
their gods and their bases, [ao] what divinity have you in this 
eastern quarter ? * 

* The sun.' 

‘ That sun—on what is it based ?' 

‘ On the eye.' 

* And on what is the eye based ? ' 

‘ On appearance, for with the eye one sees appearances.* 

‘ And on what are appearances based ?' 

‘ On the heart,* he said, ‘ for with the heart one knows 
appearances, for on the heart alone appearances are based,' 

‘ Quite so, Yajnavalkya.’ 

21. [I^akalya said:] ‘ What divinity have you in this southern 
{daksina) quarter ? • 

‘ Varna/ 

* That Yama—on what is he based ?' 

* On sacrifice/ 

* Litmlly, ‘remortr of burnij'g coalt*; ‘a cat*s-paw,’ ai Miiller tuggeatf. 

l%i 



3 .9.21 -] brihad-Aranyaka upanishad 

' And on what is sacrifice based ? ’ 

‘ On gifts to the priests {daksind)' 

‘ And on what are the gifts to the priests based ?' 

‘ On faith, for when one has faith, then one gives gifts to the 
priests. Verily, on faith the gifts to the priests are based.’ 

‘ On what is faith based ? ’ 

‘ On the heart,’ he said, ‘ for with the heart one knows faith. 
Verily, on the heart alone faith is based.’ 

‘ Quite so, Yajnavalkya.’ 

aa. [Sakalya said :] ‘ What divinity have you in this western 
quarter ? ’ 

‘ Varuna.’ 

‘ That Varuna—on what is he based ? ’ 

‘ On water.’ 

* And on what is water based ? ’ 

‘ On semen.’ 

‘ And on what is semen based ? ’ 

‘ On the heart. Therefore they say of a son who is just like 
his father, “ He has slipped out from his heart, as it were. 
He is built out of his heart.” For on the heart alone semen 
is based.’ 

‘ Quite so, Yajfiavalkya.’ 

23. [Sakalya said:] ‘ What divinity have you in this northern 
quarter ? ’ 

‘ Soma.’ 

‘ That Soma—on what is he based ?' 

‘ On the Dlksha [initiatory] rite.’ 

‘ And on what is the Dlksha rite based ? ’ 

‘ On truth. Therefore they say to one who is initiated, “ Speak 
the truth! ” For on truth alone the DikshI rite is based.’ 

‘ And on what is truth based ? ’ 

‘ On the heart,’ he said, ‘ for with the heart one knows truth. 
Verily, on the heart alone truth is based.' 

‘ Quite so, Yajnavalkya.’ 

24. [Sakalya said .*] ‘ What divinity have you in this fixed 
quarter [i. e. the zenith] ? ’ 

‘ The god Agni.’ 

‘ That Agni—on what is he based ? * 

' On speech.’ 
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* And on what is speech based ?' 

‘ On the heart/ 

* And on what is the heart based ? * 

25. ‘ You idiot/ said Yajnavalkya, ‘ that you will think that 
it could be anywhere else than in ourselves! for if it were any¬ 
where else than in ourselves, the dogs might eat it, or the 
birds might tear it to pieces/ 

The Soul, the Person taught in the Upanishads 

26. * On what are you and your soul (atman) based ? ’ 

* On the in-breath {prana)" 

* And on what is the in-breath based ?* 

‘ On the out-breath {apdna)" 

‘ And on what is the out-breath based ? * 

‘ On the diffused breath (7'fd/my 

* And on what is the diffused breath based ?* 

* On the up-breath {uddna)" 

‘ And on what is the up-breath based ?' 

* On the middle [or equalizing] breath {sauidna)" 

‘That Soul (Atman) is not this, it is not that (neti^neti). 
It is unseizable, for it is not seized. It is indestructible, for it is 
not destroyed. It is unattached, for it does not attach itself. 
It is unbound. It does not tremble. It is not injured. 

These ^ are the eight abodes, the eight worlds, the eight gods, 
the eight persons. He who plucks apart and puts together 
these persons and passes beyond them—that is the Person 
taught in the Upanishads about whom I ask you. 

If him to me ye will not tell, 

Your head indeed will then fall off.’ 

But him ^akalya did not know, 

And so indeed his head fell off. 

Indeed, robbers carried off his bones, thinking they were some-* 
thing else. 

Man, a tree growing fl*om Brahma 

27. Then he [i. e. Yajnavalkya] said : ‘ Venerable Brahmans, 
let him of you that desires question me. Or do ye all question 

^ That is, those mentioned iu icctions 10-17. 
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me. Or I will question him of you that desires [to be 
questioned] ; or I will question all of you.* 

Those Brahmans, however, durst not. 

28. Then he [i, e. Yajnavalkya] questioned them with these 
verses:— 

As a tree of the forest, 

Just so, surely, is man. 

His hairs are leaves, 

His skin the outer bark. 

I'rom his skin blood, 

Sap from the bark flows forth. 

From him when pierced there comes forth 
A stream, as from the tree when struck. 

His pieces of flesh are under layers of wood. 

The fibre is muscle-like, strong. 

The bones are the wood within. 

The marrow is made resembling pith. 

A tree, when it is felled, grows up 
From the root, more new again; 

A mortal, when cut down by death— 

From w'hat root does he grow up?' 

Say not ‘from semen,* 

I'or that is produced from the living, 

As the tree, forsooth, springing from seed, 

Clearly arises without having died. 

If wdth its roots they should pull up 

The tree, it would not come into being again, 

A mortal, when cut down by death— 

From what root does he grow up? 

When born, indeed, he is not born [again]. 

Who would again beget him? 

Brahma is knowdedge, is bliss, 

The final goal of the giver of offerings, 

Of him, too, who stands still and knows It. 

^ For a similar comparison in Hebrew literature see Job 14. y-io. 
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FOURTH ADHYAYA 

First Brahmana 

King Janaka instructed by Yajnavalkya: six partial 
definitions of Brahma 

1. Janaka, [king] of Videha, was seated. Yajnavalkya came 
up. To him he said : ^Yajnavalkya, for what purpose have 
you come ? Because you desire cattle or subtle di.sputations ? ’ 

‘ Indeed, for both, your Majesty,’ he said, 

2. ‘ Let us hear what anybody may have told you,’ [con¬ 
tinued Yajnavalkya]. 

* Jitvan Sailini told me: “ Brahma, verily,is speech (me)** ’ 
[said Janaka]. 

‘As a man might say that he had a mother, that he had 
a father, that he had a teacher,^ so did that Sailini say, 
“ Brahma, verily, is speech.” For he might have thought {///), 
“ What can one have who cannot speak ? ” But did he tell 
you Its seat and support ? ’ 

‘ He did not tell me.’ 

‘ Forsooth, your Majesty, that is a one-legged [Brahma].’ 

‘ Verily, Yajnavalkya, do you here tell us.’ 

‘ Its seat is just speech; Its support, space {akasa)» One 
should worship It as intelligence {prajfia)! 

’ What is Its quality of intelligence, Yajnavalkya ? ’ 

‘Just speech, your Majesty,' said he. ‘ Verily, by speech, 
your Majesty, a friend is recognized. By speech alone, your 
Majesty, the Rig-Veda, the Yajur-Veda, the Sama-Veda, the 
[Hymns] of the Atharvans and Ahgirases,^ Legends (ttihdsa), 
Ancient Love {purdna), Sciences {vidyd)^ Mystic Doctrines 
{upanisad)^ Verses (sloktx)^ Aphorisms {suira), Explanations 
{anuvydkhydnd)^ Commentaries {vydkhydna)^ what is offered 
in sacrifice and as oblation, food and drink, this world and 
the other, and all beings are known. The highest Brahma, 
your Majesty, is in truth speech. Speech does not desert him 

* That is, what is self-evident, what anyone might know. This rendering, it 
should be noted, takes the active hruy&t as if it were middle voice—*a late epic 
usage. 

* A designation of the Atharva-Veda. 
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who, knowing this, worships it as such. All things run unto 
him. He, having become a god, goes even to the gods.’ 

‘ I will give you a thousand cows with a bull as large as an 
elephant,' said Janaka, [king] of Videha. 

Yajnavalkya replied: ‘My father thought that without 
having instructed one should not accept.' 

3 , ‘ Let us hear what anybody may have told you,' [con¬ 
tinued Yajnavalkya]. 

‘ Udahka Saulbayana told me: “ Brahma, verily, is the 
breath of life {prana)*** 

‘ As a man might say that he had a mother, that he had 
a father, that he had a teacher, so did that Saulbayana say, 
“Brahma is the breath of life." For he might have thought, 
“ What can one have who is without the breath of life ? " But 
did he tell you Its scat and support ? * 

‘ He did not tell me.' 

‘ Forsooth, your Majesty, that is a one-legged [Brahma].* 

‘Verily, Yajnavalkya, do you here tell us.' 

‘ Its seat is just the breath of life ; Its support, space. One 
should worship It as the dear {priya),' 

‘ What is Its dearness, Yajnavalkya?' 

‘ The breath of life itself, your Majesty,' said he. * Verily, 
out of love for the breath of life, your Majesty, one has sacrifice 
offered for him for whom one should not offer sacrifice, one 
accepts from him from whom one should not accept. Out 
of love of just the breath of life, your Majesty, there arises 
fear of being killed wherever one goes. The highest Brahma, 
your Majesty, is in truth the breath of life. The breath of life 
leaves not him who, knowing this, worships it as such. All 
things run unto him. He, having become a god, goes even 
to the gods.’ 

‘ I will give you a thousand cqws with a bull as large as an 
elephant,' said Janaka, [king] of Videha. 

Yajnavalkya replied: * My father thought that without having 
instructed one should not accept.’ 

4. ‘ Let us hear what anybody may have told you/ [con¬ 
tinued Yajnavalkya]. 

‘ Barku Varshna told me : “ Brahma, verily, is sight.” ^ 

‘ As a man might say that he had a mother, that he had 
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a father, that he had a teacher, so did that Varshna say, 
“Brahma is sight {caksii)*' For he might have thought, 
“ What can one have who cannot see ? ” But did he tell you 
Its seat and support ? ’ 

‘ He did not tell me/ 

‘ Forsooth, your Majesty, that is a one-legged [Brahma]/ 

‘ Verily, Yajhavalkya, do you here tell us/ 

' Its seat is just sight; Its support, space. One should 
worship It as the true {satya)! 

‘What is Its truthfulness, Yajhavalkya?’ 

‘ Sight alone, your Majesty/ said he. ‘ Verily, your Majesty, 
when they say to a man who sees with his eyes, “ Have you 
seen ? *’ and he says, “ I have seen/’ that is the truth. Verily, 
your Majesty, the highest Brahma is sight. Sight leaves not 
him who, knowing this, worships it as such. Ail things run 
unto him. He, becoming a god, goes to the gods.* 

‘ I will give you a thousand cows with a bull as large as an 
elephant,’ said Janaka, [king] of Vidcha. 

Yajnavalkya replied : ‘ My father thought that without 
having instructed one should not accept.’ 

5. ‘ Let us hear what anybody may have told you,’ [con¬ 
tinued Yajnavalkya]. 

‘ Gardabhivipita Bharadvaja told me : Brahma, verily, is 
hearing,”' 

‘As a man might say that he had a mother, that he had 
a father, that he had a teacher, so did that Bharadvaja say, 
“Brahma is hearing.” For he might have thought, “What 
can one have who cannot hear ? ” But did he tell you Its 
seat and support ? 

‘ He did not tell me/ 

' Forsooth, your Majesty, that is a one-legged [Brahma].’ 

* Verily, Yajnavalkya, do you here tell us.’ 

‘Its seat is just hearing; Its support, space. One should 
worship It as the endless {ananta)' 

‘What is Its endlessness, Yajnavalkya?’ 

‘Just the quarters of heaven, your Majesty,’ said he. ‘ There¬ 
fore, verily, your Majesty, to whatever quarter one goes, he 
does not come to the end of it, for the quarters of heaven are 
endless. Verily, your Majesty, the quarters of heaven are 
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hearing. Verily, your Majesty, the highest Brahma is hearing. 
Hearing does not desert him who, knowing this, worships it 
as such. All things run unto him. He, becoming a god, goes 
to the gods.* 

' I will give you a thousand cows with a bull as large as an 
elephant,* said Janaka, [king] ofVideha. 

Yfijhavalkya replied: ‘My father thought that without 
having instructed one should not accept.’ 

6 , ‘Let us hear what anybody may have told you,’ [con¬ 
tinued Yajaavalkya]. 

‘ Satyakama Jabala told me: “ Brahma, verily, is mind.” * 

‘As a man might say that he had a mother, that he had 
a father, that he had a teacher, so did that Jabala say, 
“ Brahma is mind.” For he might have thought, “ What 
can one have who is without a mind ? ” But did he tell you 
Its seat and support ? ’ 

‘ He did not tell me.* 

‘ Forsooth, your Majesty, that is a one-legged [Brahma].* 

‘Verily, Yajnavalkya, do you here tell us.* 

‘ Its seat is just the mind ; Its support, space. One should 
worship It as the blissful {anandd)! 

‘ What is Its blissfulness, Yajnavalkya? ’ 

‘Just the mind, your Majesty,* said he. ‘Verily, your 
Majesty, by the mind one betakes himself to a woman. A son 
like himself is born of her. He is bliss. Verily, your Majesty, 
the highest Brahma is mind. Mind does not desert him who, 
knowing this, worships it as such. All things run unto him. 
He, becoming a god, goes to the gods.* 

‘ I will give you a thousand cows with a bull as large as an 
elephant,* said Janaka, [king] ofVideha. 

Yajnavalkya replied: ‘My father thought that without 
having instructed one should not accept.’ 

7. ‘Let us hear what anybody mayliave told you,* [con¬ 
tinued Yajnavalkya]. 

‘Vidagdha Sakalya told me: “Brahma, verily, is the 
heart.’** 

‘ As a man might say that he had a mother, that he had 
a father, that he had a teacher, so did that Sakalya say, 

“ Brahma is the heart.** For he might have thought, “ What 
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can one have who is without a heart ?But did he not tell 
you Its seat and support ? ’ 

* He did not tell me.’ 

‘ Forsooth, your Majesty, that is a one-legged [Brahma],’ 
'Verily, Yajhavalkya, do you here tell us.’ 

‘ Its seat is just the heart; Its support, space. One should 
worship It as the steadfast (sthiti)" 

‘What is Its steadfastness, Yajnavalkya?’ 

‘Just the heart, your Majesty,* said he. ‘Verily, your 
Majesty, the heart is the seat of all things. Verily, your 
Majesty, the heart is the support {pratistha) of all things, for 
on the heart alone, your Majesty, all things are established 
{pratistkita). Verily, your Majesty, the highest Brahma is 
the heart. The heart does not leave him who, knowing this, 
worships it as such. All things run unto him. He, becoming 
a god, goes to the gods.* 

‘ I will give you a thousand cows with a bull as large as an 
elephant/ said Janaka, [king] of Videha. 

Yajnavalkya replied : ' My father thought that without 
having instructed one should not accept.' 


Second Brahmana 

Concerning the soul, its bodily and universal relations 

1. Janaka, [king] of Videha, descending from his cushion 
and approaching, said : ‘ Adoration to you, Yajhavalkya. Do 
you instruct me.’ 

He [i. e. Yajhavalkya], said : * Verily, as a king about to go 
on a great journey w’ould prepare a chariot or a ship, even so 
you have a soul {dtman) prepared with these mystic doctrines 
{upanisad). So, being at the head of a troop, and wealthy, 
learned in the Vedas, and instructed in mystic doctrines, whither, 
when released hence, will you go ?' 

* That I know not, noble sir—whither I shall go.* 

‘Then truly I shall tell you that—whither you will go.* 

‘ Tell me, noble sir. 

a. * Indha (i.e. the Kindler) byname is this person here in the 
right eye. Him, verily, who is that Indha people call “ Indra *’ 
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cryptically, for the gods are fond of the cryptic, as it were, and 
dislike the evident.^ 

3. Now that which has the form of a person in the left eye 
is his wife, Viraj. Their meeting-place [literally, their common 
praise, or concord] is the space in the heart. Their food is the 
red lump in the heart. Their covering is the net-like work in 
the heart. The path that they go is that channel which goes 
upward from the heart. Like a hair divided a thousandfold, so 
are the channels called hita^ which are established within the 
heart. Through these flows that w'hich flows on [i. e. the food]. 
Therefore that [soul which is composed of Indha and Viraj] is, 
as it were, an eater of finer food than is this bodily sclf.^ 

4. The eastern breaths are his eastern quarter. The southern 
breaths are his southern quarter. The western breaths are his 
western quarter. The northern breaths are his northern 
quarter. The upper breaths are his upper quarter [i, e. the 
zenith]. The lower breaths are his lower quarter [i, e. the 
nadir]. All the breaths are all his quarters. 

But the Soul (Atman) is not this, it is not that ncti). 
It is unseizable, for it cannot be seized. It is indestructible, 
for it cannot be destroyed. It is unattached, for it does not 
attach itself. It is unbound. It does not tremble. It is not 
injured. 

Verily, Janaka, you have reached fearlessness.’—Thus spake 
Yajfiavalkya, 

Janaka, [king] of Videha, said: ‘ May fearlessness come unto 
you, noble Sir, you who make us to know fearlessness. Adora¬ 
tion to you! Here are the Videhas, here am I [as your 
servants].* 


Third Brahmana 
The light of man is the soul 

I. Yajnavalkya came to Janaka, [king] of Videha. He 
thought to himself: ‘ I will not talk.’ ^ 

* This same etymological explanation occurs at Sat. Br. 6. i. i. 2 (cf. li). 

* The connection seems to be broken here and the following paragraph appear! 
to reler to the supreme Soul. 

* Dvivedaganga and Bbhtlingk adopt the ingenious reading sam emna^ * I will 
talk with him ’ (instead of the text as translated, sa metu naj. But the historical 
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But [once] ^ when Janaka, [king] of Videha, and Yajnavalkya 
were discussing together at an Agnihotra, Yajnavalkya granted 
the former a boon. He chose asking whatever question he 
wished. He granted it to him. So [now] the king, [speaking] 
first, asked him: 

3. * Yajnavalkya, what light does a person here have? ’ 

‘ He has the lighrof the sun, O king,’ he said, ‘ for with the 
sun, indeed, as his light one sits, moves around, does his work, 
and returns.* 

‘Quite so, Yajnavalkya. 

3. But when the sun has set, Yajnavalkya, what light does 
a person here have ? * 

‘ The moon, indeed, is his light,* said he, ‘ for with the moon, 
indeed, as his light one sits, moves around, does his work, and 
returns.’ 

‘Quite so, Yajnavalkya. 

4. But when the sun has set, and the moon has set, what 
light does a person here have ? * 

‘ Fire, indeed, is his light,’ said he, ‘ for with fire, indeed, as 
his light one sits, moves around, does his work, and returns.* 

‘Quite so, Yajnavalkya, 

5, But when the sun has set, Yajnavalkya, and the moon 
has set, and the fire has gone out, what ®light does a person 
here have ? ’ 

‘ Speech, indeed, is his light,’ said he, ‘ for with speech, indeed, 
as his light one sits, moves around, does his work, and returns. 
Therefore, verily, O king, where one does not discern even his 
own hands, when a voice is raised, then one goes straight 
towards it.' 

‘Quite so, Yajnavalkya. 

6, But when the sun has set, Yajnavalkya, and the moon 
has set, and the fire has gone out, and speech is hushed, what 
light does a person here have ? ’ 

‘ The soul (aiman)^ indeed, is his light,’ said he, ‘ for with the 
soul, indeed, as his light one sits, moves around, does his work, 
and returns.* 

•itualion referred to in Sat. Br. (see the following foot-note) explains Janaka’s 
forwardness in asking questions. 

‘ In the episode culminating at Sat. Dr. 11. 6 . 2. 10. 
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The various conditions of the soul 

7. ‘ Which {katamd) is the soul ? ’ 

* The person here who among the senses is made of know¬ 
ledge, who is the light in the heart. He, remaining the same, 
goes along both worlds, appearing to think, appearing to move 
about, for upon becoming asleep he transcends this world and 
the forms of death. 

8. Verily, this person, by being born and obtaining a body, 
is joined with evils. When he departs, on dying, he leaves 
evils behind. 

9. Verily, there are just two conditions of this person: the 
condition of being in this world and the condition of being in 
the other world. There is an intermediate third condition, 
namely, that of being in sleep. By standing in this inter¬ 
mediate condition one sees both those conditions, namely being 
in this world and being in the other world. Now whatever 
the approach is to the condition of being in the other world, 
by making that approach one sees the evils [of this world] and 
the joys [of yonder world]. 


The state of dreaming 

When one goes to sleep, he takes along the material {matrd) 
of this all-containing world, himself tears it apart, himself 
builds it up, and dreams by his own brightness, by his own 
light. Then this person becomes self-illuminated. 

JO. There are no chariots there, no spans, no roads. But 
he projects from himself chariots, spans, roads. There are no 
blisses there, no pleasures, no delights. But he projects from 
himself blisses, pleasures, delights. There are no tanks there, 
no lotus-pools, no streams. But he projects from himself 
tanks, lotus-pools, streams. For he is a creator. 

II. On this point there are the following verses:— 

Striking down in sleep what is bodily, 

Sleepless he looks down upon the sleeping [senses]. 

Having taken to himself light, there returns to his place 
The golden person, the one spirit (hamsa), 
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12. Guarding his low nest with the breath, 

The Immortal goes forth out of the nest. 

He goes where'er he pleases-—the immortal, 

The golden person, the one spirit {kamsa). 

13. In the state of sleep going aloft and alow, 

A god, he makes many forms for himself— 

Now, as it were, enjoying pleasure with women, 

Now, as it were, laughing, and even beholding fearful sights. 

14. People see his pleasure-ground; 

Him no one sees at all. 

“ Therefore one should not wake him suddenly,they say. 
Hard is the curing for a man to whom He does not return. 

Now some people say: That is just his waking state, for 
whatever things he sees when awake, those too he sees when 
asleep.” [This is not so, for] there [i. e. in sleep] the person is 
self-illuminated.* 

[Janaka said:] ‘ I will give you, noble sir, a thousand [cows]. 
Declare what is higher than this, for my release [from re¬ 
incarnation].* 

15. ‘ Having had enjoyment in this state of deep sleep, having 
traveled around and seen good and bad, he hastens again, 
according to the entrance and place of origin, back to sleep. 
Whatever he sees there [i. e. in the state of deep sleep], he 
is not followed by it, for this person is without attachments.’ 

[Janaka said :] ‘ Quite so, Yajhavalkya. I will give you, noble 
sir, a thousand [cows]. Declare what is higher than this, for 
my release.* 

16. * Having had enjoyment in this state of sleep, having 
traveled around and seen good and bad, he hastens again, 
according to the entrance and place of origin, back to the state 
of waking. Whatever he sees there [i. e. in dreaming sleep], 
he is not followed by it, for this person is without attach¬ 
ments.’ 

[Janaka said :] ‘ Quite so, Yajnavalkya. I will give 3 011, 
noble sir, a thousand [cows]. Declare what is higher than 
this, for my release.’ 

17. ‘Having had enjoyment in this state of waking, having 
traveled around and seen good and evil, he hastens again, 
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according to the entrance and place of origin, back to dreaming 
sleep.’ 

18. Asa great fish goes along both banks of a river, both 
the hither and the further, just so this person goes along both 
these conditions, the condition of sleeping and the condition 
of waking. 


The soul in deep, dreamless sleep 

19. As a falcon, or an eagle, having flown around here in 
space, becomes weary, folds its wings, and is borne down to its 
nest, just so this person hastens to that state where, asleep, he 
desires no desires and sees no dream. 

20. Verily, a person has those channels called hitd ; as a hair 
subdivided a thousandfold, so minute are they, full of white, 
blue, yellow, green, and red. Now when people seem to be 
killing him, when they seem to be overpowering him, when an 
elephant seems to be tearing him to pieces,® when he seems to 
be falling into a hole—in these circumstances he is imagining 
through ignorance the very fear which he sees when awake. 
When, imagining that he is a god, that he is a king, he thinks 
“ I am this world-all,'* that is his highest world. 

21. This, verily, is that form of his which is beyond desires, 
free from evil, without fear. As a man, when in the embrace 
of a beloved wife, knows nothing within or without, so this 
person, when in the embrace of the intelligent Soul, knows 
nothing within or without. Verily, that is his [true] form in 
which his desire is satisfied, in which the Soul is his desire, in 
which he is without desire and without sorrow. 

22. There a father becomes not a father; a mother, not 
a mother; the worlds, not the worlds ; the gods, not the gods; 
the Vedas, not the Vedas; a thief, not a thief. There the 
destroyer of an embryo becomes not the destroyer of an 
embryo ^; a Candala [the son of a Sudra father and a Brahman 
mother] is not a Candala; a Paulkasa [the son of a Sudra 
father and a Kshatriya mother] is not a Paulkasa ; a mendicant 

‘ This section is lacking in the Madhyathclina recension. 

* 'Faking vicchayayanii from vi-k-^chd. If from ^vich^ it means ‘pressing 
him hard.’ Com. says ‘ chase.* Cf. Chand. 8 . 10. a and note, 

• Cf. Knush, 3, I. 
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is not a mendicant; an ascetic is not an ascetic. He is not 
followed by good, he is not followed by evil, for then he has 
passed beyond all sorrows of the heart. 

23. Verily, while he does not there see [with the eyes], he is 
verily seeing, though he does not see (what is [usually] to be 
seen)^; for there is no cessation of the seeing of a seer, because 
of his imperishability [as a seer]. It is not, however, a second 
thing, other than himself and separate, that he may see. 

24. Verily, while he does not there smell, he is verily smell¬ 
ing, though he does not smell (what is [usually] to be smelled)^; 
for there is no cessation of the smelling of a smeller, because of 
his imperishability [as a smeller]. It is not, however, a second 
thing, other than himself and separate, that he may smell. 

25. Verily, while he docs not there taste, he is verily tasting, 
though he does not taste (what is [usually] to be tasted) ^; for 
there is no cessation of the tasting of a taster, because of his 
imperishability [as a taster]. It is not, however, a second 
thing, other than himself and separate, that he may taste. 

26. Verily, while he does not there speak, he is verily speak¬ 
ing, though he does not speak (what is [usually] to be spoken) 
for there is no cessation of the speaking of a speaker, because of 
his imperishability [as a speaker]. It is not, however, a second 
thing, other than himself and separate, to which he may speak. 

27. Verily, while he does not there hear, he is verily hearing, 
though he does not hear (what is [usually] to be heard) ^; for 
there is no cessation of the hearing of a hearer, because of his 
imperishability [as a hearer]. It is not, however, a second 
thing, other than himself and separate, which he may hear. 

28. Verily, while he does not there think, he is verily think¬ 
ing, though he does not think (what is [usually] to be thought) ^; 
for there is no cessation of the thinking of a thinker, because of 
his imperishability [as a thinker]. It is not, however, a second 
thing, other than himself and separate, of which he may think. 

29. Verily, while he does not there touch, he is verily touch¬ 
ing, though he docs not touch (what is [usually] to be touched)^; 
for there is no cessation of the touching of a toucher, because of 
his imperishability [as a toucher]. It is not, however, a second 
thing, other than himself and separate, which he may touch. 

^ An addition in the Mftdhyamdina text, 
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30. Verily, while he does not there know, he is verily know¬ 
ing, though he docs not know (what is [usually] to be known)'; 
for there is no cessation of the knowing of a knower, because 
of his imperishability [as a knower]. It is not, however, a 
second thing, other than himself and separate, which he may 
know. 

31. Verily, where there seems to be another, there the one 
might see the other; the one might smell the other; the one 
might taste the other; the one might speak to the other; the 
one might hear the other ; the one might think of the other ; 
the one might touch the other; the one might know the 
other.* 

3a. An ocean, a seer alone without duality, becomes he whose 
world is Brahma, O King ! *—thus Yajnavalkya instructed him. 
‘ This is a man’s highest path. This is his highest achievement. 
This is his highest world. This is his highest bliss. On a 
part of just this bliss other creatures have their living. 

33. If one is fortunate among men and wealthy, lord over 
others, best provided with all human enjoyments—that is the 
highest bliss of men. Now a hundredfold the bliss of men is 
one bliss of those who have won the fathers’ world. Now 
a hundredfold the bliss of those who have won the fathers* 
world is one bliss in the Gandharva-world. A hundredfold 
the bliss in the Gandharva-world is one bliss of the gods who 
gain their divinity by meritorious works. A hundredfold the 
bliss of the gods by works is one bliss of the gods by birth 
and of him who is learned in the Vedas, who is without crook¬ 
edness, and who is free from desire. A hundredfold the bliss 
of the gods by birth is one bliss in the Prajapati-world and of 
him who is learned in the Vedas, who is without crookedness, 
and who is free from desire. A hundredfold the bliss in the 
Prajapati-world is one bliss in the Brahma-world and of him 
who is learned in the Vedas, who is without crookedness, and 
who is free from desire. This truly is the highest world. This 
is the Brahma-world, O king.’—Thus spake Yajnavalkya. 

[Janaka said:] ^ I will give you, noble sir, a thousand [cows]. 
Speak further than this, for my release.’ 

* An addition in the Madhyanidina text. 

• This section is lacking in the Mftdhyamdina recension. 
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Then Yajfiavalkya feared, thinking: * This intelligent king 
has driven me out of every corner.* ^ 

34. [He said:] ‘ Having had enjoyment in this stale of sleep, 
having traveled around and seen good and bad, he hastens 
again, according to the entrance and place of origin, back to 
the state of waking.* 

The soul at death 

35. As a heavily loaded cart goes creaking, just so this 
bodily self, mounted by the intelligent Self, goes groaning 
when one is breathing one’s last. 

36. When he comes to weakness—whether he come to 
weakness through old age or through disease—this person 
frees himself from these limbs just as a mango, or a fig, or a 
berry releases itself from its bond; and he hastens again, 
according to the entrance and place of origin, back to life. 

37. As noblemen, policemen, chariot-drivers, village-heads 
wait with food, drink, and lodgings for a king who is coming, 
and cry: “ Here he comes! Here he comes! ” so indeed do all 
things wait for him who has this knowledge and cry: Here is 
Brahma coming 1 Here is Brahma coming! ” 

38. As noblemen, policemen, chariot-drivers, village-heads 
gather around a king who is about to depart, just so do all the 
breaths gather around the soul at the end, when one is breathing 
one's last. 


Fourth BrAhmana 

j. When this self comes to weakness and to confusedness of 
mind, as it were, then the breaths gather around him. He 
takes to himself those particles of energy and descends into the 
heart. When the person in the eye turns away, back [to the 
sun], then one becomes non-knowing of forms. 

a. He is becoming one," they say; “ he does not see.” He 
IS becoming one,” they say; he does not smell." “ He is 
becoming one,” they say; “he does not taste.” “He is becoming 
one,” they say ; “ he does not speak.” “ He is becoming one,” 

^ Or, * has driven me to extremities." 

* This paragraph is probably an intrusion. It is not contained in the Mfidh- 
yaiiidina taxi and doas not fit in wall with tha context. Cf. 4. 3. 16. 
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they say; ‘‘ he does not hear.” “ He is becoming one,” they 
say; “ he does not think.” ‘‘ He is becoming one,” they say; 
“he does not touch.” He is becoming one,” they say; “ he 
does not know.” The point of his heart becomes lighted up. 
By that light the self departs, either by the eye, or by the head, 
or by other bodily parts. After him, as he goes out, the life 
{prana) goes out. After the life, as it goes out, all the breaths 
{prana) go out. He becomes one with intelligence. What has 
intelligence departs with him. His knowledge and his works 
and bis former intelligence [i.e. instinct] lay hold of him. 


The soul of the unreleased after death 

3. Now as a caterpillar, when it has come to the end of a blade 
of grass, in taking the next step draws itself together towards 
it, just so this soul in taking the next step strikes down this 
body, dispels its ignorance, and draws itself together [for 
making the transition]. 

4. As a goldsmith, taking a piece of gold, reduces it to 
another newer and more beautiful form, just so this soul, 
striking down this body and dispelling its ignorance, makes 
for itself another newer and more beautiful form like that 
either of the fathers, or of the Gandharvas, or of the gods, or of 
Prajapati, or of Brahma, or of other beings. 

5. Verily, this soul is Brahma, made of knowledge, of mind, 
of breath, of seeing, of hearing, of earth, of water, of wind, of 
space, of energy and of non-cnergy, of desire and of non- 
desire, of anger and of non-anger, of virtuousness and of non- 
virtuousness. It is made of everything. This is what is meant 
by the saying “ made of this, made of that.” 

According as one acts, according as one conducts himself, so 
does he become. The doer of good becomes good. The doer 
of evil becomes evil. One becomes virtuous by virtuous action, 
bad by bad action. 

But people say: “ A person is made [not of acts, but] of 
desires only.” [In reply to this I say;] As is his desire, such 
is his resolve; as is his resolve, such the action he performs; 
what action (karma) he performs, that he procures for himself,^ 

* Or, * into that does he become chanj^cd.* 
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6. On this point there is this verse:— 

Where one’s mind is attached—the inner self 
Goes thereto with action, being attached to it alone. 

Obtaining the end of his action, 

Whatever he does in this world, 

He comes again from that world 
To this world of action.' 

—So the man who desires. 


The soul of the released 

Now the man who does not desire.— He who is without 
desire, who is freed from desire, whose desire is satisfied, whose 
desire is the Soul—his breaths do not depart. Being very 
Brahma, he goes to Brahma. 

7. On this point there is this verse: — 

When are liberated all 

The desires that lodge in one’s heart, 

Then a mortal becomes immortal 1 
Therein he reaches Brahma! * 

As the slough of a snake lies on an ant-hill, dead, cast off, 
even so lies this body. But this incorporeal, immortal Life 
{prana) is Brahma indeed, is light indeed.’ 

* I will give you, noble sir, a thousand [cows],’said Janaka, 
[king] of Videha. 

8. [Yajiiavalkya continued:] ‘On this point there are these 
verses:— 

The ancient narrow path that stretches far away 
Has been touched by me, has been found by me. 

By it the wise, the knowers of Brahma, go up 
Hence to the heavenly world, released. 

9. On it, they say, is white and blue 
And yellow and green and red. 

That was the path by Brahma found; 

By it goes the knower of Brahma, the doer of right {pHnya^krt\ 
and every shining one. 

* Or * for action,' or * because of his action,* 

* This stanza is found also at Kapia 6. 14. 
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10. Into blind darkness enter they 
That worship ignorance; 

Into darkness greater than that, as it were, they 
That delight in knowledge.’ 

ir. Joyless are those worlds called/ 

Covered with blind darkness. 

To them after death go those 

People that have not knowledge, that are not awakened.® 

12. If a person knew the Soul (A/man), 

With the thought “I am heT* 

With w’hat desire, for love of what 
Would he cling unto the body? 

13. He who has found and has awakened to the Soul 
That has entered this conglomerate abode— 

He is the maker of everything, for he is the creator of all ; 
The world is his: indeed, he is the world itself. 

14. Verily, while we are here we may know this. 

If you have known it not, great is the destruction. 

Those who know' this become immortal, 

But others go only to sorrow. 

15. If one perceives Him 

As the Soul, as God (deva\ clearly, 

As the Lord of what has been and of what is to be— 
One does not shrink away from Him.® 

16. That before which the year 
Revolves wn'th its days— 

That the gods revere as the light of lights, 

As life immortal. 

17. On whom the five peoples 
And space are established— 

Him alone I, the knowing, I, the immortal, 

Believe to be the Soul, the immortal Brahma. 

18. They who know the breathing of the breath, 

The seeing of the eye, the hearing of the ear, 

(The food of food),® the thinking of the mind— 

They have recognized the ancient, primeval Brahma, 

This stanza is identical with Ua 9. 

Compare Katha i. 3a. 

A variation of this stanza is found at H 5 3. 

Compare Ka^ha 4. 5 c, d ; 4. is c, d; Ua 6d, 

An addition in the Madhyamdina text. 
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19. By the mind alone is It to be perceived. 

There is on earth no diversity. 

He gets death after death, 

Who perceives here seeming diversity. 

20. As a unity only is It to be looked upon— 

This indemonstrable, enduring Being, 

Spotless, beyond space, 

The unborn Soul, great, enduring. 

21. By knowing Him only, a wise 

Brahman should get for himself intelligence ; 

He should not meditate upon many words, 

For that is a weariness of speech. 

22. Verily, he is the great, unborn Soul, who is this [person] 
consisting of knowledge among the senses. In the space 
within the heart lies the ruler of all, the lord of all, the king 
of all. He does not become greater by good action nor inferior 
by bad action. He is the lord of all, the overlord of beings, 
the protector of beings. He is the separating dam for keeping 
these worlds apart. 

Such a one the Brahmans desire to know by repetition of 
the Vedas, by sacrifices, by offerings, by penance, by fasting. 
On knowing him, in truth, one becomes an ascetic {muni}. 
Desiring him only as their home, mendicants wander forth. 

Verily, because they know this, the ancients desired notoff¬ 
spring, saying : “ What shall we do with offspring, we whose is 
this Soul, this world ? ” They, verily, rising above the desire for 
sons and the desire for wealth and the desire for worlds, lived 
the life of a mendicant. For the desire for sons is the desire 
for wealth, and the desire for wealth is the desire for worlds ; 
for both these are desires. 

That Soul {Atman) is not this, it is not that {neii^ neii). It 
is unseizable, for it cannot be seized. It is indestructible, for 
it cannot be destroyed. It is unattached, for it does not attach 
itself. It is unbound. It does not tremble. It is not injured. 

Him [who knows this] these two do not overcome—neither 
the thought “ Hence I did wrong,’’ nor the thought “ Hence 
I did right.” Verily, he overcomes them both. What he lias 
done and what he has not done do not affect him. 



4.4-23-] BRIHAD-ARANYAKA UPANISHAD 

23. This very [doctrine] has been declared in the verse ;— 

This eternal greatness of a Brahman 

Is not increased by deeds (karman)^ nor diminished. 

One should be familiar with it. By knowing it, 

One is not stained by evil action. 

Therefore, having this knowledge, having become calm, 
subdued, quiet, patiently enduring, and collected, one sees the 
Soul just in the soul. One sees everything as the Soul. Evil 
does not overcome him ; he overcomes all evil. Evil does 
not burn him ; he burns all evil. Free from evil, free from 
impurity, free from doubt, he becomes a Brahman. 

This is the Brahma-world, O king/ said Yajhavalkya. 

[Janaka said :] ‘I will give you, noble sir, the Videhas and 
myself also to be your slave.’ 

24. [Yajhavalkya continued:] 'This is that great, unborn 
Soul, who cats the food [which people eat], the giver of good. 
He finds good who knows this, 

25. Verily, that great, unborn Soul, undecaying, undying, 
immortal, fearless, is Brahma. Verily, Brahma is fearless. 
He who knows this becomes the fearless Brahma.* 

Fifth Braiimana^ 

The conversation of YajfLavalkya and Maitreyi 
concerning the pantheistic Soul 

1. Now then, Yajhavalkya had two wives, Maitreyi and 
Katyayanl. Of the two, Maitreyi was a discourser on sacred 
knowledge^ (brahma-vadim) \ Katyayanl had just (eva) a 
woman’s knowledge in that matter itarhi). 

Now then, Yajhavalkya was about to commence another 
mode of life.'^ 

2. ' Maitreyi!* said Yajhavalkya, * lo, verily, I am about to 
wander forth ^ from this state. Behold! Let me make a 
final settlement for you and that Katyayanl.* 

' Another version, probably a secondary recension, of the same ci)isode at 2. 4. 

* Besides this general mt2iT\mgy brahma may also contain pregnantly something 
of the technical philosophical meaning of ‘ Brahma.’ 

* For the exact meaning, consult the footnote on 2. 4. j, page 98, note i. 

* pra-vrajj the verb from which arc formed the technical terms, pravrajin^ 
pravrdjaka^ pravrajita^ for *a religious mendicant.’ 
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3. Then spake Maitreyi: ‘ If now, sir, this whole earth filled 
with wealth were mine, would I now thereby be immortal ? ’ 

‘ No, no !' said Yajnavalk3’a. * As the life of the rich, even 
so would your life be. Of immortality, however, there is no 
hope through wealth.' 

4. Then spake Maitreyi: ‘What should I do with that 
through which I may not be immortal ? What you know, 
sir—that, indeed, explain to me.*. 

5. Then spake Yajnavalkya: ‘ Though, verily, you, my lady, 
were dear to us, you have increased your dearness. Behold, 
then, lady, I will explain it to you. But, while I am ex¬ 
pounding, do you seek to ponder thereon.* 

6. Then spake he; ‘ Lo, verily, not for love of the husband is a 
husband dear, but for love of the Soul {Atman) a husbandis dear. 

Lo, verily, not for love of the wife is a wife dear, but for 
love of the Soul a wife is dear. 

Lo, verily, not for love of the sons are sons dear, but for 
love of the Soul sons are dear. 

Lo, verily, not for love of the wealth is wealth dear, but 
for love of the Soul wealth is dear. 

Lo, verily, not for love of the cattle are cattle dear, but for 
love of the Soul cattle are dear. 

Lo, verily, not for love of Brahmanhood is Biahmanhood 
dear, but for love of the Soul Brahmanhood is dear, 

Lo, verily, not for love of Kshatrahood is Kshatrahood 
dear, but for love of the Soul Kshatrahood is dear. 

Lo, verily, not for love of the worlds are the worlds dear, 
but for love of the Soul the worlds are dear. 

Lo, verily, not for love of the gods are the gods dear, but 
for love of the Soul the gods are dear. 

Lo, verily, not for love of the Vedas are the Vedas dear, 
but for love of the Soul the Vedas are dear. 

Lo, verily, not for love of the beings [bhuta) arc beings 
dear, but for love of the Soul beings are dear. 

Lo, verily not for love of all is all dear, but for love of the 
Soul all is dear. 

Lo, verily, it is the Soul {Atman) that should be seen, that 
should be hearkened to, that should be thought on, that should 
be pondered on, O Maitreyi. 
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Lo, verily, in the Soul's being seen, hearkened to, thought 
on, understood, this world-all is known. 

7. Brahmanhood deserts him who knows Brahmanhood in 
aught else than the Soul. Kshatrahood deserts him who 
knows Kshatrahood in aught else than the Soul. The worlds 
desert him who knows the worlds in aught else than the Soul. 
The gods desert him who knows the gods in aught else than 
the Soul. The Vedas desert him who knows the Vedas in 
aught else than the Soul. Beings desert him who knows beings 
in aught else than the Soul. Everything deserts him who knows 
everything in aught else than the Soul. This Brahmanhood, 
this Kshatrahood, these worlds, these gods, these Vedas, all 
these beings, everything here is what this Soul is. 

8. It is—as, when a drum is being beaten, one would not be 
able to grasp the external sounds, but by grasping the drum or 
the beater of the drum the sound is grasped. 

9. It is—as, when a conch-shell is being blown, one would 
not be able to grasp the external sounds, but by grasping the 
conch-shell or the blower of the conch-shell the sound is grasped. 

10. It is—as, when a lute is being played, one would not be 
able to grasp the external sounds, but by grasping the lute or 
the player of the lute the sound is grasped. 

11. It is—as, from a fire laid with damp fuel, clouds of 
smoke separately issue forth, so, lo, verily, from this great 
Being [bhuta) has been breathed forth that which is Rig-Veda 
Yajur-Veda, Sama-Veda, [Hymns] of the Atharvansand Ahgi- 
rases,^ Legend (itthasa), Ancient Lore {purana\ Sciences 
(vidya)^ Mystic Doctrines {upanisad)^ Verses {iloka)^ Aphorisms 
{sutra), Explanations {amivyakhydnd)^ Commentaries {vyd- 
khydna)^ sacrifice, oblation, food, drink, this world and the other, 
and all beings. From it, indeed, have all these been breathed 
forth. 

12. It is—as the uniting-place of all waters is the sea, like¬ 
wise the uniting-place of all touches is the skin ; likewise the 
uniting-place of all tastes is the tongue ; likewise the uniting- 
place of all odors is the nose ; likewise the uniting-place of all 
forms is the eye; likewise the uniting-place of all sounds is the 
ear; likewise the uniting-place of all intentions is the mind ; 

’ A desiguation of the Atharva-VeUa. 
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likewise the uniting-place of all knowledges is the heart; like¬ 
wise the uniting-place of all actions is the hands ; likewise the 
uniting-place of all pleasures is the generative organ ; likewise 
the uniting-place of all evacuations is the anus ; likewise the 
uniting-place of all journeys is the feet; likewise the uniting- 
place of all Vedas is speech. 

1 3. It is—as is a mass of salt, without inside, without outside, 
entirely a mass of taste, even so, verily, is this Soul, without 
inside, without outside, entirely a mass of knowledge. 

Arising out of these elements, into them also one vanishes 
away. After death there is no consciousness {sanijha). Thus, 
lo, say I.* Thus spake Yajnavalkya. 

14. Then said Maitreyi: ‘Herein, indeed, you have caused 
me, sir, to arrive at the extreme of bewilderment. Verily, I 
understand It [i. e. this Atniaii\ not/ 

Then said he: ‘ Lo, verily, I speak not bewilderment. 
Imperishable, lo, verily, is this Soul, and of indestructible 
quality. 

15. For where there is a duality, as it were, there one secs 
another; there one smells another; there one tastes another ; 
there one speaks to another; there one hears another; there 
one thinks of another; there one touches another; there one 
understands another. But where everything has become just 
one’s own self, then whereby and whom would one see ? then 
whereby and whom would one smell ? then whereby and whom 
would one taste ? then whereby and to whom would one speak ? 
then whereby and whom would one hear ? then whereby and 
of whom would one think ? then whereby and whom would 
one touch ? then whereby and wdiom would one understand ? 
whereby would one understand him by means of whom one 
understands this All ? 

That Soul (Altman) is not this, it is not that (neti, neti). It 
is unseizable, for it cannot be seized ; indestructible, for it 
cannot be destroyed ; unattached, for it does not attach itself; 
is unbound, does not tremble, is not injured. 

Lo, whereby would one understand the understander ? 

Thus you have the instruction told to you, Maitreyi, Such, 
lo, indeed, is immortality.’ 

After speaking thus, Yajnavalkya departed. 
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Sixth Brahmana 

The teachers of this doctrine 

I. Now the Line of Tradition {vamsa ),— 

(We [received this teaching] from Pautimashya),^ 
Pautimashya from Gaupavana, 

Gaupavana from Pautimashya, 

Pautimashya from Gaupavana, 

Gaupavana from Kau^ika, 

Kau^ika from Kaundinya, 

Kaundinya from Sandilya, 

Sandilya from Kau^ika and Gautama, 

Gautama [a] from Agnivei^ya, 

Agniveiya from Gargya, 

Gargya from Gargya, 

Gargya from Gautama, 

Gautama from Saitava, 

Saitava from Para^aryayana, 

Paraiaryayana from Gargyayana, 

Gargyayana from Uddalakayana, 

Uddalakayana from Jabalayana, 

Jabalayana from Madhyamdinayana, 
Madhyarhdinayana from Saukaraya^ia, 
Saukarayana from Kashayana, 

Kashayana from Sayakayana, 

Sayakayana from Kau^ikayani, 

Kau^ikayani [3] from Ghritakau^ika, 
Ghritakau^ika from Para^aryayana, 
Para^aryayana from Parasarya, 

Para^arya from Jatukarnya, 

Jatukarnya from Asurayana and Yaska, 
Asurayana from Traivani, 

Traivani from Aupajandhani, 

Aupajandhani from Asuri, 

Asuri from Bharadvaja, 

Bharadvaja from Atrcya, 

Atreya from Manti, 

* So the Madhyaifadina text begins the list* 
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Man^i from Gautama, 

Gautama from Gautama, 

Gautama from Vatsya, 

Vatsya from Sandilya, 

Sandilya from Kai'^orya Kapya, 

Kai^orya Kapya from Kumaraharita, 

Kumaraharita from Galava, 

Galava from Vidarbhikaundinya, 

Vidarbhikaundinya from Vatsanapat Babhrava, 

Vatsanapat Babhrava from Pathin Saubhara, 

Pathin Saubhara from Ayasya Ahgirasa, 

Ayasya Angirasa from Abhuti Tvashtra, 

Abhuti Tvashtra from Vi^varupa Tvashtra, 

Vii 5 varupa Tvashtra from the two Alvins, 
the two Alvins from Dadhyanc Atharvana, 

Dadhyaflc Atharvana from Atharvan Daiva, 

Atharvan Daiva from Mrityu Pradhvamsana, 

Mptyu Pradhvamsana from Pradhvamsana, 

Pradhvamsana from Eka Rishi, 

Eka Rishi from Vipracitti, 

Vipracitti from Vyashti, 

Vyashti from Sanaru, 

Sanaru from Sanatana, 

San^tana from Sanaga, 

Sanaga from Parameshthin, 

Paramesh^hin from Brahma. 

Brahma is the Self-existent {svayam-bhu). Adoration to 
Brahma I 


FIFTH ADHYAYA 


First Brahmana 


Om ! 




The inexhaustible Brahma 

The yon is fulness; fulness, this. 
From fulness, fulness doth proceed. 
Withdrawing fulness’s fulness off, 

£*en fulness then itself remains.' 


^ This stanza occurs with Yariations in AV. to. 8. 29. 
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O^n ! 

' Brahma is the ether {kka )—the ether primeval, the ether 
that blows.’ Thus, verily, was the son of Kauravyayani wont 
to say. 

This is the knowledge {vedd) the Brahmans know* Thereby 
I know {vedd) what is to be known. 

Second Brahmana 
The three cardinal virtues 

I. The threefold offspring of Prajapati—gods, men, and 
devils {asura)—d'we\t with their father Prajapati as students 
of sacred knowledge {hrahniacaryd). 

Having lived the life of a student of sacred knowledge, the 
gods said: ‘ Speak to us, sir.’ To them then he spoke this 
syllable, ‘ Da' * Did you understand ? ’ ‘ We did understand,’ 
said they. ‘ You said to us, ‘‘ Restrain yourselves {damyatd)!' ’ 
‘Yes {Ovi )! ’ said he, ‘ You did understand.’ 

a. So then the men said to him: ‘ Speak to us, sir,’ To 
them then he spoke this syllable, ‘ Da! ‘ Did you understand ? ’ 
‘We did understand,* said they. ‘You said to us, “Give 
(daita)!* * * Yes { 0 ?n) ! * said he. ‘ You did understand.’ 

3. So then the devils said to him : ‘ Speak to us, sir.* To 
them then he spoke this syllable, ‘ Da! ‘ Did you understand ? * 
‘We did understand,* said they. ‘You said to us, “Be 
compassionate {dayadhvam)!'* ‘Yes {Om) !’ said he. * You 
did understand.’ 

This same thing does the divine voice here, thunder, repeat : 
Da ! Da ! Da ! that is, restrain yourselves, give, be compas¬ 
sionate. One should practise this same triad: self-restraint, 
giving, compassion. 

Third Brahmana 
Brahma as the heart 

The heart {hrdayam) is the same as Prajapati (Lord of 
Creation), It is Brahma, It is all. 

It is trisyllabic— hr-da-yam. 

hr is one syllable. Both his own people and others bring 
(^offerings unto him who knows this, 
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da is one syllable. Both his own people and others give 
( ^/dd) unto him who knows this. 

^'am is one syllable. To the heavenly world goes {e/i [pi. 
yanti]) he who knows this. 

Fourth Brahmana 
Brahma as the Real 

This, verily, is That. This, indeed, was That, even the Real, 
He who knows that wonderful htmg(yaksa) as the first-born— 
namely, that Brahma is the Real—conquers these worlds. 
Would he be conquered who knows thus that great spirit as 
the first-born—namely, that Brahma is the Real ? [No !] for 
indeed, Brahma is the Real. 

Fifth Brahmana 

The Real, etymologically and cosmologically explained 

I. In the beginning this world was just Water. That Water 
emitted the Real—Brahma [being] the Real—; Brahma, 
Prajapati; Prajapati, the gods. Those gods reverenced the 
Real (satyam). That is trisyllabic; sa-ti-yam—sa is one 
syllable, ii is one syllable, is one syllable. The first and 
last syllables are truth {satyam)} In the middle is falsehood 
{anrtam)? This falsehood is embraced on both sides by 
truth; it partakes of the nature of truth itself. Falsehood 
does not injure him who knows this, 

a. Yonder sun is the same as that Real. The Person who 
is there in that orb and the Person who is here in the right 
eye—these two depend the one upon the other. Through his 
rays that one depends upon this one; through his vital breaths 
this one upon that. When one is about to decease, he sees that 
orb quite clear [i. e. free from rays]; those rays come to him 
no more. 

3. The head of the person who is there in that orb is Bhur 
—there is one head, this is one syllable. Bhtivar is the arms— 
there are two arms, these are two syllables, Si>ar is the feet 

* ‘ IVuth ^ is another meaning (beside * the Real *) of the word satyam. 

* liccau-ie, as the Commentator explains, the sound ti is coutaiued in the woid 
anftam. 
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—there are two feet, these are two syllables {su*ar). The 
mystic name {upanisad) thereof is * Day ’ (ahan\ He slays 
(Vhan) evil, he leaves it behind {Vhd)y who knows this. 

4. The head of the person who is here in the right eye is 
Bhur —there is one head, this is one syllable. Bhuvar is the 
arms—there are two arms, these are two syllables. Svar is the 
feet—there are two feet, these are two syllables {s?/’-ar). The 
mystic name {nptmisad) thereof is * I ’ {aham\ He slays 
{^han) evil, he leaves it behind {s^hd), who knows this. 

Sixth Braiimana 

The individual person, monistically explained 

This person {purusd) here in the heart is made of mind, is of 
the nature of light, is like a little grain of rice, is a grain of 
barley. This very one is ruler of everything, is lord of every¬ 
thing, governs this whole universe, whatsoever there is. 

Seventh Brahmana 

Brahma as lightning, etymologically explained 

Brahma is lightning [vidyui)^ they say, because of unloosing 
(viddna). Lightning unlooses {vidyati) him from evil who 
knows this, that Brahma is lightning—for Brahma is indeed 
lightning. 

Eighth Brahmana 

The symbolism of speech as a cow 

One should reverence Speech as a milch-cow. She has four 
udders: the Svdhd (Invocation), the Vashat (Presentation), 
the Hanta (Salutation), the Svadhd (Benediction).^ The gods 
subsist upon her two udders, the Svdhd and the Vashat ; men, 
upon the Hanta ; the fathers, upon the Svadhd, The breath 
is her bull; the mind, her calf. 

Ninth BrAhmana^ 

The universal fire and the digestive fire 

This is the universal fire which is here within a person, by 
means of which the food that is eaten is cooked. It is the 

^ Four exclamations in the sacrificial ritual. 

^ Recurs entire in Maitri 2. 6. 
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noise thereof that one hears on covering the ears thus.^ When 
one is about to depart, one hears not this sound. 

Tenth Brahmana 
The course to Brahma after death 

Verily, when a person [ptirnsa) departs from this world he 
goes to the wind. It opens out there for him like the hole of 
a chariot-wheel. Through it he mounts higher. 

He goes to the sun. It opens out there for him like the 
hole of a drum. Through it he mounts higher. 

He goes to the moon. It opens out for him there like the 
hole of a kettle-drum. Through it he mounts higher. 

He goes to the world that is without heat, without cold.* 
Therein he dwells eternal years. 

Eleventh Brahmana 

The supreme austerities 

Verily, that is the supreme austerity which a sick man 
suffers. The supreme world, assuredly, he wins who knows 
this. 

Verily, that is the supreme austerity when they carry a dead 
man into the wilderness. The supreme world, assuredly, he 
wins who knows this. 

Verily, that is the supreme austerity when they lay a dead 
man on the fire. The supreme world, assuredly, he wins who 
knows this. 

Twelfth Brahmana 

Brahma as food, life, and renunciation 

* Brahma is food ’—thus some say. This is not so. Verily, 
food becomes putrid without life {prana), 

‘ Brahma is life'—thus some say. This is not so. Verily, 
life dries up without food. Rather, only by entering into a 
unity do these deities reach the highest state. 

Now it was in this connection that Pratfida said to his father: 

* The word is here used deictically. 

* The words ahkam ahimam may also be translated * without sorrow, without 
snow.’ 
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‘ What good, pray, could I do to one who knows this ? What 
evil could I do to him ? * ^ 

He then said, with [a wave of] his hand: ‘ No, Pratrida. 
Who reaches the highest state [merely] by entering into a 
unity with these two ? ’ 

And he also spoke to him thus: —verily, vi is food,for 
all beings here enter (/ vi\<) into food ; and ‘ ram * —verily, 
nrm is life, for all beings here delight (^/ram) in life. Verily, 
indeed, all beings enter into him, all beings delight in him 
who knows this.* 


Thirteknth Brahmana 

Life represented in the officiating priest and in the ruler 

1. The Uktha^ \ Verily, the Uktha is life (prdfm), for it is 
life that causes everything here to rise up (ui-ihd). From 
him there rises up an Uktha-knowing son, he wins co-union 
and co-status with the Uktha, who knows this. 

2. The Yajus^x Verily, the Yajus is life (prana), for in life 
are all beings here united (^yuj). United, indeed, are all 
beings for his supremacy, he wins co-union and co-status 
with the Yajus, who knows this. 

3. The Sdman^ ; Verily, the Saman is life (prdna), for in 
life are all beings here combined (samyanci). Combined, 
indeed, are all beings here serving him for his supremacy, 
he wins co-union and co-status with the Saman, who knows 
this. 

4. The Kshatra : Verily, rule is life (prana), for verily, rule 
is life. Life protects (^trd) one from hurting (ksanitos). He 
attains a rule that needs no protection (a-tra), he wins co-union 
and co-status with the Kshatra,® who knows this. 

* That is:—Is not he who has this knowledge of the nature of Brahma and 
food and life quite superior to benefit or injury from any other individual ? 

^ Namely, that the ultimate unity in which food and life are involved is re¬ 
nunciation, since the meaning of the compound verb vi-ram is * to renounce/ 

* The Recitation portion of the sacrificial ritual. 

^ The prose portion of the sacrificial ritual. 

® The Chant. 

* The word ksatra seems to be used in this j>aragraph in two meanings: 
abstractly, as ‘rule,^ and, specifically, as the ‘ruler,’ referring to the second or 
ruling class. In connection therewith, the first three items treated in this section 
may refer to the priestly class of Brahmans, who alone performed the ritual. 
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Fourteenth Bkahmana 

The mystical significance of the sacred Gayatri prayer 

1. bhu-mir (earth), an-ta-ri-ksa (interspace), dy~aur (sky)— 
eight syllables. Of eight syllables, verily, is one line of the 
Gayatri. And that [series], indeed, is that [line] of it. As 
much as there is in the three worlds, so much indeed does he 
win who knows thus that line of it. 

2. r-cas (verses),^ ya-jum-si (sacrificial formulas),* sa-ma-ni 
(chants) ^—eight syllables. Of eight syllables, verily, is one 
line of the Gayatri. And that [series], indeed, is that [line] of 
it. As much as is this threefold knowledge, so much indeed 
does he win who knows thus that line of it. 

3. frd-na (in-breath), ap-d-na (out-breath), (diffused 

breath)—eight syllables. Of eight syllables, verily, is one line 
of the Gayatri. And that [series], indeed, is that [line] of it. 
As much breathing as there is here, so much indeed does he 
win who knows thus that line of it 

That is its fourth, the sightly, foot, namely the one above- 
the-darksome who glows yonder.* This fourth is the same as 
the Turlya. It is called the ‘ sightly (dariatam) foot,* because 
it has come into sight {dadrie)^ as it were. And he is called 
‘ above-the-darksome' {paro-rajas), because he glows yonder 
far above everything darksome. Thus he glows with luster 
and glory who knows thus that foot of it. 

4. This Gayatri is based upon that fourth, sightly foot, the 
one above-the-darksome. That is based upon truth {satya). 
Verily, truth is sight, for verily, truth is sight. Therefore 
if now two should come disputing, saying ‘ I have seen ! ’ ‘ I 
have heard ! * we should trust the one who would say ‘ I have 
seen.' 

Verily, that truth is based on strength {bald). Verily, 
strength is life {prdnci). It is based on life. Therefore they 
say, ‘ Strength is more powerful than truth.’ 

* Referring to the Rig-Veda by designating the principal character of its 
contents. 

* Similarly referring to the Yajur-Veda. 

• Similarly referring to the Sima-Veda. 

• That is, the Sun. 
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Thus is that Gayatri based with regard to the Self {adhy- 
dimani). It protects the house-servants. Verily, the house- 
servants are the vital breaths {prana). So it protects the 
vital breaths. Because it protects ( ^trd) the house-servants 
{gayd), therefore it is called Gayatri. That Savitri stanza' 
which one repeats is just this. For whomever one repeats it, 
it protects his vital breaths. 

5. Some recite this Savitri stanza as Anushtubh meter,® 
saying: * The speech is Anushtubh meter. We recite the 
speech accordingly.* One should not do so. One should 
recite the Savitri stanza as Gayatri meter.® Verily, even if 
one who knows thus receives very much, that is not at all in 
comparison with one single line of the Gayatri. 

6. If one should receive these three worlds full, he would 
receive that first line of it [i. e. the Gayatri], If one should 
receive as much as is this threefold knowledge, he would receive 
that second line of it. If one should receive as much as there 
is breathing here, he would receive that third line of it. But 
that fourth {iurlya)^ sightly foot, the one above-thc-darksome, 
who glows yonder, is not obtainable by anyone whatsoever. 
Whence, pray, would one receive so much ! 

7. The veneration of it: * O Gayatri, you are one-footed, 
two-footed, three-footed, four-footed. You are without a foot, 
because you do not go afoot. Adoration to your fourth, 
sightly foot, the one above-the-darksome!—Let not so-and-so 
obtain such-and-such ! *—namely, the one whom one hates. Or, 
‘ So-and-so—let not his wish prosper ! *—Indeed, that wish is 
not prospered for him in regard to whom one venerates thus. 
Or, * Let me obtain such-and-such.! * 

8 . On this point, verily, Janaka, [king] of Videha, spoke as 
follows to Budila A^vatara^vi; ‘ Ho! _ Now if you spoke of 
yourself thus as a knower of the Gayatri, how then have you 
come to be an elephant and are carrying ? ’ 

‘ Because, great king, I did not know its mouth,* said he. 

Its mouth is fire. Verily, indeed, even if they lay very much 

* RV. 3. 63. 10: On this, of Smvitfi the god, 

The choicest glory let us think. 

Our thoughts may he himself inspire} 

^ Consisting of four eight-syllable lines. 

* Consisting of three eight-syllable lines. 
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on a fire, it burns it all. Even so one who knows this, al¬ 
though he commits very much evil, consumes it all and 
becomes clean and pure, ageless and immortal. 

Fifteenth Braiimana^ 

A dying person’s prayer 

With a golden vessel 

The Real’s face is covered o’er. 

That do thou, O Pushan, uncover 

For one whose law is the Real (satya-dharjnd) to see. 

O Nourisher {PUsmi), the sole Seer, O Controller {Yama), 
O Sun, offspring of Prajapati, spread forth thy rays! Gather 
thy brilliance ! What is thy fairest form—that of thee I see. 
He who is yonder, yonder Person (purusa )—I myself am he! 

[My] breath (vdyu) to the immortal wind {anilam anirtam )! 
This body then ends in ashes! Ont! 

O Purpose (kratu)^ remember! The deed (krta) remember ! 
O Purpose, remember! The deed remember! 

General prayer of petition and adoration 

O Agni, by a goodly path to prosperity (rai) lead us, 

Thou god who knowest all the ways! 

Keep far from us crooked-going sin (enas )! 

Most ample expression of adoration to thee would we render.* 


SIXTH ADHYAYA 
First Brahmana 

The characteristic excellence of six bodily functions, 
and the value of the knowledge thereof^ 

I. Ofn\ Verily, he who knows the chiefest and best, becomes 
the chiefest and best of his own [people]. 

Breath {prdHa)y verily, is chiefest and best. He who knows 
this becomes the chiefest and best of his own [people] and 
even of those of whom he wishes so to become. 

' This section recurs again as lia 15-18, See further footnotes tliere. 

* Thi* stanza « RV, i. 189. i (the famous Cremation Hymn). 

• A parallel passage in simpler form is Chand. 5. i, 1-5. 
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3. Verily, he who knows the most excellent becomes the 
most excellent of his own [people]. 

Speech, verily, is the most excellent. He who knows this 
becomes the most excellent of his own [peo[>lc] and even of 
those of whom he washes so to become. 

3. Verily, he who knows the firm basis {pvati-sthd) has a 
firm basis (verb prati-slhd) on even ground, has a firm basis 
on rough ground. 

The Eye, verily, is a firm basis, for with the eye both on 
even ground and on rough ground one has a firm basis. He 
has a firm basis on even ground, he has a firm basis on rough 
ground, who knows this. 

4. Verily, he who knows attainment—for him, indeed, is 
attained what wish he wishes. 

The Ear, verily, is attainment, for in the ear all these Vedas 
are attained. The wish that he wishes is attained for him 
who knows this. 

5. Verily, he who knows the abode becomes the abode of his 
own [people], an abode of folk. 

The Mind, verily, is an abode. He becomes an abode of 
his own [people], an abode of folk, who knows this. 

6. Verily, he who knows procreation {prajdti) procreates 
himself with progeny and cattle. 

Semen, verily, is procreation. He procreates himself with 
progeny and cattle, who knows this. 

The contest of the bodily functions for superiority, 
and the supremacy of breath ^ 

7. These vital Breaths {prdna)^ disputing among themselves 
on self-superiority, went to Brahma. Then they said: * Which 
of us is the most excellent ?' 

Then he said : * The one of you after whose going off this 
body is thought to be worse off, he is the most excellent 
of you.’ 

8. Speech went off. Having remained away a year, it 
came back and said : ‘How have you been able to live without 
me?* 

^ Compare the other accounts of ihii episode at Chud. 5. 1. 6*5. a. a; Kaush. 
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They said: 'As the dumb, not speaking with speech, but 
breathing with breath, seeing with the eye, hearing with the 
ear, knowing with the mind, procreating with semen. Thus 
have we lived.’ Speech entered in. 

9. The Eye went off. Having remained away a year, it 
came back and said: ' How have you been able to live without 
me?’ 

They said : ‘ As the blind, not seeing with the eye, but 
breathing with breath, speaking with speech, hearing with the 
car, knowing with the mind, procreating with semen. Thus 
have we lived.’ The eye entered in. 

10. The Ear went off. Having remained away a year, it 
came back and said : ' How have you been able to live without 
me?* 

They said : ‘ As the deaf, not hearing with the ear, but 
breathing with breath, speaking with speech, seeing with the 
eye, knowing with the mind, procreating with semen. Thus 
have we lived.’ The ear entered in. 

11. The Mind went off. Having remained away a year, it 
came back and said: ' How have you been able to live without 
me?* 

They said: ' As the stupid, not knowing with the mind, but 
breathing with breath, speaking with speech, seeing with the 
eye, hearing with the car. procreating with semen. Thus have 
we lived.’ The mind entered in. 

12. The Semen went off. Having remained away a year, 
it came back and said : ‘ How have you been able to live 
without me?’ 

They said: 'As the emasculated, not procreating with 
semen, but breathing with breath, speaking with speech, 
seeing with the eye, hearing with the car, knowing with the 
mind. Thus have we lived.’ The semen entered in. 

13. Then Breath was about to go off. As a large fine 
horse of the Indus-land might pull up the pegs of his foot- 
tethers together, thus indeed did it pull up those vital breaths 
together. They said: 'Sir, go not off! Verily, we shall not 
be able to live without you ! ’ 

‘ If such I am, make me an offering.* 

' So be it.’ 
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14. Speech said : ‘ Verily, wherein I am the most excellent, 
therein are you the most excellent/ 

‘ Verily, wherein I am a firm basis, therein are you a firm 
basis,’ said the eye. 

‘ Verily, wherein I am attainment, therein are you attain¬ 
ment,’ said the ear. 

‘ Verily, wherein I am an abode, therein are you an abode,’ 
said the mind. 

‘ Verily, wherein I am procreation, therein are you procrea¬ 
tion,* said the semen. 

* If such I am, what is my food ? what is my dwelling ?’ 

‘ Whatever there is here, even to dogs, worms, crawling and 
flying insects—that is your food. Water is your dwelling/ 

Verily, what is not food is not eaten ; what is not food is not 
taken by him who thus knows that [i. e. water] as the food 
(afwa) of breath (ana). Those who know this, who are versed 
in sacred learning (srotriya), when they are about to cat, take 
a sip ; after they have eaten, they take a sip. So, indeed, they 
think they make that breath {ana) not naked {anagna). 

Second Brahmana 

The course of the soul in its incarnations' 

I. Verily, Svetaketu Aruneya went up to an assembly of 
Pancalas. He went up to Pravahana Jaibali while the latter 
was having himself waited upon. He, looking up, said unto 
him, ‘Young manl’ 

‘ Sir! * he replied. 

‘ Have you been instructed by your father ?' 

‘ Yes,’ said he. 

‘ Know you how people here, on deceasing, separate in 
dififerent directions ?' 

‘ No,’ said he. 

‘ Know you how they come back again to this world 

‘ No,’ said he. 

‘ Know you why yonder world is not filled up with the 
many who continually thus go hence ?* 

‘ No,’ said he, 

^ A parallel account is found in C'hand. 5. 5-10. 
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‘Know you in which oblation that is offered the water be¬ 
comes the voice of a person, rises up, and speaks ?' 

‘ No,’ said he, 

* Know you the access of the path leading to the gods, or of 
the one leading to the fathers ? by doing what, people go to 
the path of the gods or of the fathers ? for we have heard the 
word of the seer:— 

Two paths, Pve heard—the one that leads to fathers, 

And one that leads to gods—belong to mortals. 

By these two, every moving thing here travels, 

That is between the Father and the Mother/ * 

‘ Not a single one of them do I know,’ said he, 

3. Then he addressed him with an invitation to remain. 
Not respecting the invitation to remain, the boy ran off. He 
went to his father. He said to him : ‘Verily, aforetime you 
have spoken of me, sir, as having been instructed! ’ 

‘ How now, wise one ? * 

‘Five questions a fellow of the princely class {rajanya- 
bandhti) has asked me. Not a single one of them do I know.’ 

‘ What are they ? ’ 

‘ These ’—and he repeated the topics. 

4. He said: ‘ You should know me, my dear, as such, that 
whatsoever I myself know, I have told all to you. But, come! 
Let us go there and take up studentship.’ 

‘ Go yourself, sir.* 

So Gautama * went forth to where [the place] of Pravahana 
Jaibali was. 

He brought him a seat, and had water brought; so he made 
him a respectful welcome. Then he said to him: *A boon 
we offer to the honorable Gautama I * 

5. Then he said: ‘ The boon acceptable to me is this :— 
Pray tell me the word which you spoke in the presence of the 
young man.’ 

6. Then he said: * Verily, Gautama, that is among divine 
boons. Mention [one] of human boons,’ 

7. Then he said: ‘ It is well known that I have a full share 
of gold, of cows and horses, of female slaves, of rugs, of apparel. 

^ That is, between Father Heaven and Mother Earth, 

• That is, Gautama Aruiii, the father. 

r6r 
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Be not ungenerous toward me, Sir, in regard to that which is 
the abundant, the infinite, the unlimited.' 

‘Then, verily, O Gautama, you should seek in the usual 
manner.' 

‘ I come to you, sir, as a pupil! *—with [this] word, verily, 
indeed, men aforetime came as pupils.—So with the acknow¬ 
ledgment of coming as a pupil he remained. 

8. Then he said: ‘ As truly as this knowledge has never 
heretofore dwelt with any Brahman (brdhmana) whatsoever, 
so truly may not you and your grandfathers injure us. But 
I will tell it to you, for who is able to refuse you when you 
speak thus!' He continued {iti) ; 

9. ‘Yonder world, verily, is a sacrificial fire, O Gautama. 
The sun, in truth, is its fuel; the light-rays, the smoke; the 
day, the flame; the quarters of heaven, the coals; the inter¬ 
mediate quarters, the sparks. In this fire the gods offer faith 
{iraddha). From this oblation King Soma arises. 

10. A rain-cloud, verily, is a sacrificial fire, O Gautama. 
The year, in truth, is its fuel; the thunder-clouds, the smoke; 
the lightning, the flame; the thunder-bolts, the coals; the 
hail-stones, the sparks. In this fire the gods offer King Soma. 
From this oblation rain arises. 

11. This world, verily, is a sacrificial fire, O Gautama. The 
earth, in truth, is its fuel; fire, the smoke; night, the flame; 
the moon, the coals; the stars, the sparks. In this fire the 
gods offer rain. From this oblation food arises. 

12. Man {purtisd), verily, is a sacrificial fire, O Gautama. 
The open mouth, verily, is its fuel; breath {prdnd)y the smoke; 
speech, the flame; the eye, the coals ; the ear, the sparks. In 
this fire the gods offer food. From this oblation semen arises. 

13. Woman, verily, is a sacrificial fire, O Gautama. The 
sexual organ, in truth, is its fuel; the hairs, the smoke; the 
vulva, the flame; when one inserts, the coals ; the feelings of 
pleasure, the sparks. In this oblation the gods offer semen. 
From this oblation a person {puru^a) arises. 

He lives as long as he lives. Then when he dies, [14] then 
they carry him to the fire.^ His fire, in truth, becomes the 
fire, fuel, the fuel; smoke, the smoke; flame, the flame; 

1 I'hat is, to the funeral pyre. 
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coals, the coals; sparks, the sparks. In this fire the gods 
offer a person {furusa). From this oblation the man arises, 
having the color of light. 

15. Those who know this, and those too who in the forest 
truly worship {updsate) faith (iraddka)^ pass into the flame [of 
the cremation-fire]; from the flame, into the day; from the 
day, into the half month of the waxing moon; from the half 
month of the waxing moon, into the six months during which 
the sun moves northward ; from these months, into the world 
of the gods {deva-loka) ; from the world of the gods, into the 
sun; from the sun, into the lightning-fire. A Person {purusa) 
consisting of mind (indnasa) goes to those regions of lightning 
and conducts them to the Brahma-worlds. In those Brahma- 
worlds they dwell for long extents. Of these there is no return. 

16. But they who by sacrificial offering, charity, and austerity 
conquer the worlds, pass into the smoke [of the cremation-fire]; 
from the smoke, into the night; from the night, into the half 
month of the waning moon; from the half month of the 
waning moon, into the six months during which the sun moves 
southward; from those months, into the world of the fathers ; 
from the world of the fathers, into the moon. Reaching the 
moon, they become food. There the gods—as they say to 
King Soma, ** Increase! Decrease! **—even so feed upon them 
there. When that passes away for them, then they pass forth 
into this space; from space, into air; from air, into rain; from 
rain, into the earth. On reaching the earth they become food. 
Again they are offered in the fire of man. Thence they are 
born in the fire of woman. Rising up into the world, they 
cycle round again thus. 

But those who know not these two ways, become crawling 
and flying insects and whatever there is here that bites.' 

Third Brahmana 

Incantation and ceremony for the attainment of 
a great wish ^ 

1. Whoever may wish, * I would attain something great! 
in the northern course of the sun, on an auspicious day of the 

^ Compare the ceremonj for the ^procuring of a special prixe * at Kansh. a. 3 (a), 

163 M 2 



6.3.H BRIHAD-ARAISIYAKA UPANISHAD 

half month of the waxing moon, having performed the Upasad 
ceremony for twelve days, having collected in a dish of the 
wood of the sacred fig-tree {udambara), or in a cup, all sorts 
of herbs including fruits, having swept around,^ having smeared 
around, having built up a fire, having strewn it around,^ having 
prepared the melted butter according to rule, having com¬ 
pounded the mixed potion under a male star, he makes an 
oblation, saying:— 

‘However many gods in thee, All-knower,* 

Adversely slay desires of a person, 

To them participation I here offer! 

Let them, pleased, please me with all desires! 

Hail! 

Whoever lays herself adverse, 

And says, “ I the deposer am !" 

To thee, O such appeasing one, 

With stream of ghee I sacrifice. 

Hail!* 

a. *To the chiefest, hail! To the best, hail!'—he makes 
an oblation in the fire, and pours off the remainder in the 
mixed potion. A Hail to breath {prana) ! 

‘ To the most excellent, hail! *—he makes an oblation in the 
fire and pours off the remainder in the mixed potion, A Hail 
to speech! 

‘ To the firm basis, hail! ^—he makes an oblation in the fire 
and pours off the remainder in the mixed potion. A Hail to 
the eye! 

• To attainment, hail! ’—he makes an oblation in the fire 
and pours off the remainder in the mixed potion. A Hail to 
the ear! 

‘ To the abode, hail I ’—he makes an oblation in the fire and 
pours off the remainder in the mixed potion. A Hail to the 
mind! 

where some of the same directions occur. Another parallel passage is Chand. 
5, a. 4-^5. 9. 2. 

^ A part of the elaborate ceremonies which occur also at A^valayaua Gfibya 
Sotras I. 3. I and at Paraskara Grihya Sutras i. i. 2. 

• With sacrificial grass—a part of the usual procedure in the sacrificial ceremony. 
So AV. 7,99.1; !^at. Br. i. x. i. 22 ; i. 7. 3. 28 ; ASvalayana Gfihya Soiras 2. fi. 2; 
Gobhila Grihya Sutras i. 7. 9; Katyayana Sranta Sutras 2. 3. 6. 

• This word, jatavedas^ is a name for fire. 
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* To procreation, hail! ’—he makes an oblation in the fire 
and pours off the remainder in the mixed potion. A Hail to 
the semen! 

Thus he makes an oblation in the fire and pours off the 
remainder in the mixed potion. 

3. ‘ To Agni (fire), hail! *—he makes an oblation in the fire 
and pours off the remainder in the mixed potion. 

‘To Soma, hail!*—he makes an oblation in the fire and 
pours off the remainder in the mixed potion. 

‘ O Earth {bhur), hail! *—he makes an oblation in the fire 
and pours off the remainder in the mixed potion. 

‘ O Atmosphere {bhuvas)^ hail! ’—he makes an oblation in 
the fire and pours off the remainder in the mixed potion. 

‘ O Sky {svar)y hail! *—he makes an oblation in the fire and 
pours off the remainder in the mixed potion. 

*0 PZarth, Atmosphere, and Sky, hail!*—he makes an 
oblation in the fire and pours off the remainder in the mixed 
potion. 

‘ To the Brahmanhood, hail! *—he makes an oblation in the 
fire and pours off the remainder in the mixed potion. 

‘ To the Kshatrahood, hail I *—he makes an oblation in the 
fire and pours off the remainder in the mixed potion. 

‘ To the past, hail! ’—he makes an oblation in the fire and 
pours off the remainder in the mixed potion. 

‘ To the future, hail!'—^he makes an oblation in the fire and 
pours off the remainder in the mixed potion. 

‘ To everything, hail! ’—he makes an oblation in the fire and 
pours off the remainder in the mixed potion. 

‘ To the All, hail! *—he makes an oblation in the fire and 
pours off the remainder in the mixed potion. 

‘ To Prajapati, hail 1 *—he makes an oblation in the fire and 
pours off the remainder in the mixed potion. 

4. Then he touches it, saying : ‘ Thou art the moving. Thou 
art the glowing. Thou art the full. Thou art the steadfast. 
Thou art the sole resort. Thou art the sound hih that is 
made. Thou art the making of the sound hih} Thou art 
the Loud Chant {tidgitka). Thou art the chanting. Thou art 
that which is proclaimed. Thou art that which is proclaimed 

^ That it, in the preliminary vocallziii^ of the ritual. 
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in the antiphon. Thou art the flaming in the moist. Thou art 
the pervading. Thou art surpassing. Thou art food. Thou 
art light. Thou art destruction. Thou art the despoiler.* 

5. Then he raises it, saying: ‘ Thou thinkest. Think of thy 
greatness! ^ He is, indeed, king and ruler and overlord. Let 
the king and ruler make me overlord.* 

6. Then he takes a sip, saying:— 

‘On this choicest [glory] of Savitri*— 

Tis sweetness, winds for pious man— 

‘Tis sweetness, too, the streams pour forth. 

Sweet-filled for us let be the herbs! * 

To Earth {bhur), hail! 

[On this choicest] glory of the god let us meditate.* 
Sweet be the night and morning glows! 

Sweet be the atmosphere of earth 1 

And sweet th’ Heaven-father {dyaus pita) be to usi* 

To Atmosphere (bkuvas), hail! 

And may he himself inspire our thoughts!* 

The tree be full of sweet for us 1 
And let the sun be full of sweet! 

Sweet-filled the cows become for us I ^ 

To the Sky (svar), haill* 

He repeats all the Savitri Hymn and all the ‘ Sweet-verses/ 
and says: ‘ May I indeed become this world-all! O Earth 
(bhur) and Atmosphere {bhuvas) and Sky (svar) ! Hail 1 ** 

Finally, having taken a sip, having washed his hands, he 
lies down behind the fire, head eastward. In the morning he 
worships the sun, and says: ‘ Of the quarters of heaven thou 
art the one lotus-flower I • May I of men become the one 
lotus-flower 1 * • 

^ This may be the meaning oi dmaihsi dmamhi te mahi. The words seem to 
bear some resemblance to the phrase which involves a play on words in the 
corresponding passage in Chand. 5, 2. 6, amo namd *51 amd At ti sarvam idam, 
* Thou art He (ama) by name, for this whole world is at home (amd) in thee.’ 

* The first line of the famous Sivitrl Hymn, RV. 3. 62. 10 a. 

’ These three lines are found at RV. 1. 90. 6 and VS. 13. 27. 

* The second line of the Sivitrl Hymn, RV. 3. 6a. lob. 

^ These three lines are found at RV. i. 90, 7 and VS. 13. a8. 

* The third line of the SSvitrl Hymn, RV. 3. 62. 10 c. 

^ These last three lines are found at RV. x. 90. 8 and VS. 13. ay. 

* A svmbolio expression for ‘pre-eminent.* 
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Then he goes back the same way that he came, and, seated 
behind the fire, mutters the Line of Tradition {vamid)} 

7. This, indeed, did Uddalaka Aruni tell to his pupil Vaja- 
saneya Yajnavalkya, and say: ‘Even if one should pour this 
on a dry stump, branches would be produced and leaves 
would spring forth.' 

8. This, indeed, did V 3 jasaneya Yajnavalkya tell to his pupil 
Madhuka Paingya, and say: ‘ Even if one should pour this 
on a dry stump, branches would be produced and leaves 
would spring forth.* 

9. This, indeed, did Madhuka Paingya tell to his pupil Cula 
Bhagavitti, and say: ‘ Even if one should pour this on a dry 
stump, branches would be produced and leaves would spring 
forth.' 

10. This, indeed, did Cula Bhagavitti tell to his pupil Janaki 
Ayasthuna, and say: ‘ Even if one should pour this on a dry 
stump, branches would be produced and leaves would spring 
forth.' 

11. This, indeed, did Janaki Ayasthuna tell to his pupil 
Satyakama Jabala, and say: ‘ Even if one should pour this on 
a dry stump, branches would be produced and leaves would 
spring forth.' 

i«. This, indeed, did Satyakama Jabala tell to his pupils, and 
say: ‘ Even if one should pour this on a dry stump, branches 
would be produced and leaves would spring forth.' 

One should not tell this to one who is not a son or to one 
who is not a pupil.* 

13. Fourfold is the wood of the sacred fig-tree [in the cere¬ 
mony] : the spoon (sruva) is of the wood of the sacred fig-tree; 
the cup is of the wood of the sacred fig-tree; the fuel is of the 
wood of the sacred fig-tree ; the two mixing-sticks are of the 
wood of the sacred fig-tree. There are ten cultivated grains 
[used]: rice and barley, sesamum and beans, millet and panic, 
and wheat, and lentils, and pulse, and vetches. These, when 
they have been ground, one sprinkles with curdled milk, honey, 
and ghee; and one makes an oblation of melted butter. 

* That is, the tradition through the successive teachers. 

’ A similar prohibition against promnlgaUng esoteric knowledge occurs at 
Svet. 6. 29 and Maitrl 6. 29. 
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Fourth Rrahmana 

Incantations and ceremonies for procreation 

I. Verily, of created things here earth is the essence; of 
earth, water; of water, plants; of plants, flowers ; of flowers, 
fruits; of fruits, man (purusa) ; of man, semen. 

a. Prajapati (' Lord of creatures’) bethought himself: ‘ Come, 
let me provide him a firm basis!’ So he created woman. 
When he had created her, he revered her below.—Therefore 
one should revere woman below.—He stretched out for him¬ 
self that stone w^hich projects. With that he impregnated her. 

3. Her lap is a sacrificial altar; her hairs, the sacrificial 
grass; her skin, the soma-press. The two labia of the vulva 
are the fire in the middle. Verily, indeed, as great as is the 
world of him who sacrifices with the Vajapeya (‘ Strength- 
libation ’) sacrifice, so great is the world of him who practises 
sexual intercourse, knowing this; he turns the good deeds of 
women to himself. But he who practises sexual intercourse with¬ 
out knowing this—women turn his good deeds unto themselves. 

4. This, verily, indeed, it was that Uddalaka Aruni knew 
when he said :— 

This, verily, indeed, it was that Naka Maudgalya knew when 
he said:— 

This, verily, indeed, it was that KumSraharita knew when he 
said; ‘ Many mortal men, Brahmans by descent, go forth from 
this world, impotent and devoid of merit, namely those who 
practise sexual intercourse without knowing this.’ 

[If] even this much ^ semen is spilled, whether of one asleep 
or of one awake, [5] then he should touch it, or [without 
touching] repeat:— 

‘What semen has of mine to earth been spilt now, 

Whatever to herb has flowed, whate’er to water— 

This very semen I reclaim! 

Again to me let vigor come! 

Again, my strength; again, my glow I 

Again the altars and the fire 

Be found in their accustomed place)’ 

^ Deictically used. 
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Having spoken thus, he should take it with ring-finger and 
thumb, and rub it on between his breasts or his eye-brows. 

6. Now, if one should see himself in water, he should recite 
over it the formula: ‘ In me be vigor, power, beauty, wealth, 
merit! ’ 

This, verily, indeed, is loveliness among women : when she 
has removed the clothes of her impurity. Therefore when she 
has removed the clothes of her impurity and is beautiful, one 
should approach and invite her. 

7. If she should not grant him his desire, he should bribe 
her. If she still does not grant him his desire, he should hit 
her with a stick or with his hand, and overcome her, saying: 
‘ With power, with glory I take away your glory! ’ Thus she 
becomes inglorious. 

8. If she should yield to him, he says: ‘ With power, with 
glory I give you glory 1 ' Thus they two become glorious. 

9. The woman whom one may desire with the thought, 
‘ May she enjoy love with me! ’—after inserting the member in 
her, joining mouth with mouth, and stroking her lap, he 
should mutter:— 

‘Thou that from every limb art come, 

That from the heart art generate. 

Thou art the essence of the limbs I 
Distract this woman here in me. 

As if by poisoned arrow pierced!’ 

10. Now, the woman whom one may desire with the thought, 
‘ May she not conceive offspring 1 ’—after inserting the member 
in her and joining mouth with mouth, he should first inhale, 
then exhale, and say: ‘ With power, with semen, I reclaim the 
semen from you 1 ’ Thus she comes to be without seed. 

IX. Now, the woman whom one may desire with the thought, 
' May she conceive 1 ’—after inserting the member in her and 
joining mouth with mouth, he should first exhale, then inhale, 
and say: ' With power, with semen, I deposit semen in you! ’ 
Thus she becomes pregnant. 

12. Now, if one's wife have a paramour, and he hate him, 
let him put fire in an unannealed vessel, spread out a row of 
reed arrows in inverse order, and therein sacrifice in inverse 
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order those reed arrows, their heads smeared with ghee, 
saying:— 

‘ You have made a libation in my fire! I take away your 
in-breath and out-breath {prdndpanau) —you, so-and-so I 

You have made a libation in my fire 1 I take away your 
sons and cattle ^—you, so-and-so I 

You have made a libation in my fire! I take away your 
sacrifices and meritorious deeds ^—you, so-and-so ! 

You have made a libation in my fire! I take away your 
hope and expectation^—you, so-and-so f * 

Verily, he whom a Brahman who knows this curses—he 
departs from this world impotent and devoid of merit. There¬ 
fore one should not desire dalliance with the spouse of a person 
learned in sacred lore (irotriya) who knows this, for indeed he 
who knows this becomes superior.® 

13. Now, when the monthly sickness comes upon anyone's 
wife, for three days she should not drink from a metal cup, nor 
put on fresh clothes. Neither a low-caste man nor a low-caste 
woman should touch her. At the end of the three nights she 
should bathe and should have rice threshed. 

14. In case one wishes, ‘ That a white son be born to me! 
that he be able to repeat a Veda! that he attain the full 
length of life !'—they two should have rice cooked with milk 
and should eat it prepared with ghee. They two arc likely 
to beget [him], 

15. Now, in case one wishes, ‘That a tawny son with 
reddish-brown eyes be born to me! that he be able to recite 
two Vedas! that he attain the full length of life! ’—they two 
should have rice cooked with sour milk and should eat it pre¬ 
pared with ghee. They two are likely to beget [him]. 

16. Now, in case one wishes, ‘ That a swarthy son with red 
eyes be born to me! that he be able to repeat three Vedas I 
that he attain the full length of life!'—they two should have 
rice boiled with water and should cat it prepared with ghee. 
They two arc likely to beget [him]. 


^ These tame items recur (though not altogether rerbatim) in Katha 1. 8 ns 
possessions of which an offender is to be deprived by an offended Brahman. 

* This prohibition recurs verbatim in Piraskara Gfihya Sfltras i. ti. 6; the last 
phrase also in Sat. Br. i. 6. i. 18. 
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17. Now, in case one wishes, 'That a learned {pandita) 
daughter be born to me! that she attain the full length 
of life !'—they two should have rice boiled with sesame and 
should eat it prepared with ghee. They two are likely to 
beget [her]. 

18. Now, in case one wishes, ‘That a son, learned, famed, a 
frequenter of council-assemblies, a speaker of discourse desired 
to be heard, be born to me! that he be able to repeat all the 
Vedas 1 that he attain the full length of life ! ’—they two should 
have rice boiled with meat and should eat it prepared with 
ghee. They two are likely to beget [him], with meat, either 
veal or beef. 

19. Now, toward morning, having prepared melted butter 
in the manner of the Sthalipaka,' he takes of the Sthalipaka 
and makes a libation, saying : ‘ To Agni, hail! To Anumati * 
hail! To the god Savitri (‘Enlivener,' the Sun), whose is true 
procreation * {satya-prasava)^ hail! ’ Having made the libation, 
he takes and eats. Having eaten, he offers to the other [i. e. 
to her]. Having washed his hands, he fills a vessel with water 
and therewith sprinkles her thrice, saying:— 

‘ Arise from hence, ViSvavasu ! ‘ 

Some other choicer maiden seek! 

This wife together with her lord— 

ao. Then he comes to her and says:— 

‘This man {ama) am I; that woman (ra), thou! 

That woman, thou; this man am 11 
1 am the S^man; thou, the Rig! 

I am the heaven; thou, the earth! 

Come, let us two together clasp! 

Together let us semen mix, 

A male, a son for to procure!' 

^ * Pot-of-cooked-food,’ one of the prescribed forms of oblation, namely a mess 
of barley or rice cooked with milk. 

■ Originally and in general, the feminine personification of ‘ Divine Favor,* as In 
RV. 10. 59.6; 10.167.3; VS. 34. 8,9; AV, i. x8. a; 5. 7.4; ^at. Br. 5. a. 3. a, 4. 
Specifically invoked, as here, to favor procreation at AV. 6.131. a ; 7. ao (21). a. 
In the ritual, associated with the day of the fnll moon, Ait. Br. 7. ii. 

* Snch is the meaning especially applicable in this contest. Elsewheiv, e. g. 
VS. 10. s8; Br. 5.3. 3. a ; 13.4. a. la, this epithet of Savitri is usually taken 
as from another t/sU, with the meaning * whose is true impelling.’ 

* A lecherous demon. * A loose quotation of KV, 10. 83. as a, c, d. 
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21. Then he spreads apart her thighs, saying: ‘Spread 
yourselves apart, heaven and earth ! * Inserting the member 
in her and joining mouth with mouth, he strokes her three 
times as the hair lies, saying:— 

'Let Vishnu make the womb prepared 1 
Let Tvashtri shape the various forms! 

Prajapati—let him pour in! 

Let Dhatri place the germ for thee! 

O Sinivall, give the germ; 

O give the germ, thou broad-tressed dame! 

Let the Twin Gods implace thy germ— 

The ASvins, crowned with lotus-wreaths! 

22 . With twain attrition-sticks of gold 
The Asvin Twins twirl forth a flame; 

'Tis such a germ we beg for thee, 

In the tenth month to be brought forth.' 

As earth contains the germ of Fire {agni)^ 

As heaven is pregnant with the Storm (indra\ 

As of the points the Wind {ydyu) is germ, 

E'en so a germ I place in thee, 

So-and-so!' 

a3. When she is about to bring forth, he sprinkles her with 
water, saying:— 

'Like as the wind doth agitate 
A lotus-pond on every side, 

So also let thy fetus stir. 

Let it come with its chorion. 

This fold of Indra's has been made 
With barricade enclosed around. 

O Indra, cause him to come forth— 

The after-birth along with babe!'* 

24. When [the son] is born, he [i.c. the father] builds up a 
fire, places him on his lap, mingles ghee and coagulated milk 
in a metal dish, and makes an oblation, ladling out of the 
mingled ghee and coagulated milk, and saying:— 

1 The above three qaatraini are a loose quotation of the hymn RV. 10. 184. 
The first quatrain occurs also at AV. 5. 25. 5; the lecond (with slight alterationa) 
at AV. 5. 25. 3. 

• Compare with this the invocation for auccessful parturition at RV. 3. 78. 7-S, 
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‘In this son may I be increased, 

And have a thousand in mine house I 
May nothing rob his retinue 
Of offspring or of animals! 

Hail! 

The vital powers {prana) which are in me, my mind, I offer 
in you. 

Hail! 

What in this rite I overdid, 

Or what I have here scanty made— 

Let Agni, wise, the Prosperer, 

Make fit and good our sacrifice! 

Hail!» 

25. Then he draws down to the child’s right ear and says 
* Speech ! Speech! ’ three times. Then he mingles coagulated 
milk, honey, and ghee and feeds [his son] out of a gold [spoon] 
which is not placed within [the mouth],’ saying: * I place in you 
Bhur ! I place in you Bhuvas ! I place in you Svar I Bhur^ 
Bhuvas, Svar--- everything * I place in you !' 

a6. Then he gives him a name, saying: ‘You are Veda.* ^ 
So this becomes his secret name.* 

27. Then he presents him to the mother and offers the 
breast, saying:— 

‘Thy breast which is unfailing and refreshing, 

Wealth-bearer, treasure-finder, rich bestower. 

With which thou nourishest all things esteemed— 

Give it here, O Sarasvatl, to suck from.^® 

28. Then he addresses the child’s mother :— 

‘You are Ila,* of the lineage of Mitra and Varunal 
O heroine! She has borne a hero! ^ 

Continue to be such a woman abounding in heroes— 
She who has made us abound in a hero! ’ 

* Sec the similar directions at Manava-Dhariiia-Sastra 2. 29. 

* Interpreted by the commentators as earth, atmosphere, and heaven, i. c. the 
world-all; or as Rig-Veda, Yajur-Veda, and Stoa-Veda, i. e. all knowledge. 

* Possibly with an added connotation, as vecU may be the nominative form also 
of vedaSi ‘ property, wealth.’ 

* In later works this sacred ceremony of naming is found considerably elaborated. 
See Asval&yana Gphya Stltras i. 15. 3-8; Paraskara Gfihya SQtras 1. 17. 1^4; 
Gobhila Grihya SOtras 2. 8 . 14-17; and Manava-Dharma-Sastra 3. 30-33. 

* RV, T. 164. 49 with lines b and c transposed. 

* Or l^i, goddess of refreshment in the Rig-Veda. 

^ Or, *To a hero she has borne a hero.* 
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Of such a son, verily, they say : * Ah, you have gone beyond 
your father! Ah, you have gone beyond your grandfather ! * 
Ah, he reaches the highest pinnacle of splendor, glory, and 
sacred knowledge who is born as the son of a Brahman who 
knows this ! 


Fifth Brahmana 

The tradition of teachers in the Vajasaneyi school 
I, Now the Line of Tradition {vamid ),— 

The son of Pautimashi [received this teaching] from the son 
of Katyayani, 

the son of Katyayani from the son of GautamI, 
the son of GautamI from the son of Bharadvajl, 
the son of Bharadvajl from the son of Para^arl, 
the son of Para^arl from the son of AupasvastI, 
the son of AupasvastI from the son of Parasarl, 
the son of Parasarl from the son of Katyayani, 
the son of Katyayani from the son of Kau^ikl, 
the son of Kau^ikl from the son of AlambI and the son of 
VaiyaghrapadI, 

the son of VaiyaghrapadI from the son of Kanvl and the 
son of KapI, 

the son of KapI [2] from the son of Atreyl, 
the son of Atreyl from the son of GautamI, 
the son of GautamI from the son of Bharadvajl, 
the son of Bharadvajl from the son of Parasarl, 
the son of Parasarl from the son of Vatsi, 
the son of Vatsi from the son of Para^arI, 
the son of Parasarl from the son of VarkarunI, 
the son of VarkarunI from the son of VarkarunI, 
the son of VarkarunI from the son of ArtabhagI, 
the son of ArtabhagI from the son of Sauhgl, 
the son of Sauhgl from the son of Sahkriti, 
the son of Sahkriti from the son of AlambayanI, 
the son of AlambayanI from the son of AlambI, 
the son of AlambI from the son of JayantI, 
the son of JayantI from the son of MandukayanI, 
the son of MandukayanI from the son of MandukI, 
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the son of Manduki from the son of ^andili, 

the son of l^andili from the son of Rathitarl, 

the son of Rathitari from the son of Bhaluki, 

the son of Bhaluki from the two sons of KrauneikI, 

the two sons of KrauneikI from the son of Vaidribhatl, 

the son of Vaidribhati from the son of Kar^akeyi, 

the son of Kariakeyi from the son of Praclnayogi, 

the son of Praclnayogi from the son of Sanjivi, 

the son of Sanjivi from the son of Praini, the Asurivasin, 

the son of Pra^ni from Asurayana, 

Asurayana from Asuri, 

Asuri [3] from Yajnavalkya, 

Yajnavalkya from Uddalaka, 

Uddalaka from Aruna, 

Aruna from Upave^i, 

UpaveiSi from Ku^ri, 

Ku^ri from Vaja^ravas, 

Vaja^ravas from Jihvavant Vadhyoga, 

Jihvavant Vadhyoga from Asita Varshagapa, 

Asita Varshagana from Harita Ka^yapa, 

Harita Ka^yapa from Silpa Ka^yapa, 

Silpa Ka^yapa from Ka^yapa Naidhruvi, 

Ka^yapa Naidhruvi from Vac (Speech), 

V 5 c from AmbhinI, 

Ambhini from Aditya (the Sun). 

These white ^ sacrificial formulas {yajus) which come from 
Aditya are declared by Yajnavalkya of the Vajasaneyi school. 


The line of tradition from Brahma 

4. Up to the son of Sanjivi it is the same.'*^ 

The son of Sanjivi from Mandukayani, 

MSndukayani from Mandavya, 

Mandavya from Kautsa, 

Kautsa from Mahitthi, 

Mahitthi from Vamakakshayana, 

* That is, pure, untningled (with Brahmana portions), oiderly. Thus the White 
Yajur-Veda is distinguished from the Black Yajur-Veda, 

* As in the previous list. 
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Vamakakshayapa from !^andilya, 

Sandilya from Vatsya, 

Vatsya from Ku^ri, 

Ku^ri from Yajnavacas Rajastambayana, 

Yajnavacas Rajastambayana from Tura K§vasheya, 
Tura Kavasheya from Prajapati, 

Prajapati from Brahma. 

Brahma is the Self-existent {svayatn-bhfi). Adoration 
Brahma! 



chAndogya upanishad 


FIRST PRAPATHAKA 

A Glorifloation of the Chanting of the Sama-Veda ^ 

First Khanda 

The Udgitha identified with the sacred syllable * Om ’ 

1. Om ! One should reverence the Udgitha (Loud Chant) as 
this syllable, for one sings the loud chant (//rf-h Vgl) [begin¬ 
ning] with ‘ Om' * 

The further explanation thereof [is as follows].— 
a. The essence of things here is the earth. 

The essence of the earth is water. 

The essence of water is plants. 

The essence of plants is a person (purusa). 

The essence of a person is speech. 

The essence of speech is the Rig (‘ hymn 
The essence of the Rig ® is the Saman chant ’), 

The essence of the Saman * is the Udgitha (‘ loud singing*). 

3. This is the quintessence of the essences, the highest, the 
supreme, the eighth—namely the Udgitha. 

4. ‘Which one is the Rig? Which one is the Saman? 
Which one is the Udgitha?*—Thus has there been a dis¬ 
cussion. 

5. The Rig is speech. The Saman is breath {prana). The 
Udgitha is this syllable ‘ Om* 

Verily, this is a pair—namely speech and breath, and also 
the Rig and the Saman. 

* The S 5 ma*Vcda is the Veda to which this Chandogya Upanishad is attached. 
■ The word Om^ with which every recital of the Vedas begins, is here set forth as 

ft symbol representing the essence and acme of the entire * loud singing ' {tidgXthu), 

• Specifically, the Rig-Veda, the ‘ Veda of Hymns.’ 

^ Specifically, the SSma-Veda, the * Veda of Chants.* 
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6. This pair is joined together in this syllable * Om* 

Verily, when a pair come together, verily, the two procure 

each the other’s desire. 

7. A procurer of desires, verily, indeed, becomes he who, 
knowing this thus, reverences the Udgitha as this syllable. 

8. Verily, this syllable is assent; for whenever one assents 
to anything he says simply ‘ Ont.^ ^ This, indeed, is fulfilment 
—that is, assent is. 

A fulfiller of desires, verily, indeed, becomes he who, know¬ 
ing this thus, reverences the Udgitha as this syllable. 

9. This threefold knowledge* proceeds with it: saying 
‘ Om' one * calls forth ; saying ‘ Om' one ^ recites; saying 
‘ Om^ one ® sings aloud, to the honor of that syllable, with its 
greatness, with its essence. 

10. He who knows this thus and he who knows not, both 
perform with it. Diverse, however, are knowledge and ignor¬ 
ance. What, indeed, one performs with knowledge, with faith 
{iraddha)^ with mystic doctrine {upani^ad) —that, indeed, 
becomes the more effective. 

—Such is the further explanation of this syllable. 


Second Khanda 

The Udgitha identified with breath 

I. Verily, when the gods (Devas) and the devils (Asuras), 
both descendants of Prajapati, contended with each other, the 
gods took unto themselves the Udgitha, thinking: ‘ With this 
we shall overcome them ! ’ ® 

a. Then they reverenced the Udgitha as the breath in the 
nose. The devils afflicted that with evil. Therefore with it 

* With its meaning of ‘yes ’ compare ‘Amen.* 

^ Concerning the sacrificial procedure, which is conducted by three orders of 
priests employing selections from the three Vedas. 

* That is, the Adhvaryu priest of the Yajur-Veda, 

< That is, the Hotri priest of the Rig-Veda. 

• That is, the Udgatfi priest of the Sama-Veda. With the general reference to 
the sacrificial ritual here compare the more definite description at Tait. i. 8. 

• A similar story, but with a different purport, occurs at Bfih. i. 3. There arc 
numerous other episodes in the strife of the gods and the devils, e. g. ^at. Br. 5. 4. 
4. 3 and Ait. Br. 1. 23. 
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one smells both the sweet-smelling and the ill-smelling, for it 
is afflicted with evil. 

3* Then they reverenced the Udgitha as speech. The 
devils afflicted that with evil. Therefore with it one speaks 
both the true and the false, for it is afflicted with evil. 

4. Then they reverenced the Udgitha as the eye. The 
devils afflicted that with evil. Therefore with it one secs both 
the sightly and the unsightly, for it is afflicted with evil. 

5. Then they reverenced the Udgitha as the ear. The 
devils afflicted that with evil. Therefore with it one hears 
both what should be listened to and what should not be 
listened to, for it is afflicted with evil. 

6. Then they reverenced the Udgitha as the mind. The 
devils afflicted that with evil. Therefore with it one imagines 
both what should be imagined and what should not be 
imagined, for it is afflicted with evil, 

7. Then they reverenced the Udgitha as that which is the 
breath in the mouth. When the devils struck that, they fell to 
pieces, as one would fall to pieces in striking against a solid 
stone. 

8. As a lump of clay would fall to pieces in striking against 
a solid stone, so falls to pieces he who wishes evil to one who 
knows this, and he, too, who injures him. Such a one is 
a solid stone. 

9. With this [breath] one discerns neither the sweet-smelling 
nor the ill-smelling, for it is free from evil. Whatever one 
eats with this, whatever one drinks with this, he protects the 
other vital breaths. And not finding this [breath in the 
mouth], one finally deceases; one finally leaves his mouth 
open. 

10. AAgiras reverenced this as the Udgitha, People think 
that it is indeed Angiras, because it is the essence {rasa) of the 
limbs {ahga )—for that reason. 

11. Brihaspati reverenced this as the Udgitha. People 
think that it is indeed Brihaspati, because speech is great 
{bfhati) and it is the lord {paii) thereof—for that reason. 

12. Ayasya reverenced this as the Udgitha. People think 
that it is indeed Ayasya, because it goes {ayate) from the 
mouth {dsyd )—for that reason. 
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13, Baka Dalbhya knew it. He became Udgatri priest of 
the people of Naimisha. He used to sing to them their 
desires, 

14. An effective singer of desires^ verily, indeed, becomes he 
who, knowing this thus, reverences the syllable as the Udgitha, 

—Thus with reference to the self. 

Third Khanda 

Various identifications of the Udgitha and of its syllables 

1. Now with reference to the divinities.— 

Him who glows yonder [i.e. the sun] one should reverence 
as an Udgitha. Verily, on rising (iid-yan), he sings aloud 
{ud-gdyati) for creatures. On rising, he dispels darkness and 
fear. He, verily, who knows this becomes a dispeller of fear 
and darkness. 

2. This [breath in the mouth] and that [sun] are alike. 
This is warm. That is warm. People designate this as sound 
(sz^ara), that as sound (svaray and as the reflecting {pratyd- 
svara). Therefore, verily, one should reverence this and that 
as an Udgitha. 

3. But one should also reverence the diffused breath (vydna) 
as an Udgitha. When one breathes in—that is the in-breath 
{prana). When one breathes out—that is the out-breath 
{apdnd). The junction of the in-breath and the out-breath is 
the diffused breath. Speech is the diffused breath. Therefore 
one utters speech without in-breathing, without out-breathing. 

4. The l^ic is speech. Therefore one utters the Ric without 
in-breathing, without out-breathing. The Saman is the Ric, 
Therefore one sings the Saman without in-breathing, without 
out-breathing. The Udgitha is the Saman. Therefore one 
chants the Udgitha without in-breathing, without out- 
breathing. 

5. Whatever other actions than these there are that require 
strength, like the kindling of fire by friction, the running of 
a race, the bending of a stiff bow—one performs them without 
in-breathing, without out-breathing. For this reason one 
should reverence the diffused breath as an Udgitha. 

* An approximation to svar,' light.’ 
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6. But one should also reverence the syllables of the Udgitha 

_ tha. ud is breath, for through breath one arises 

(ut-tistkaii ); gi is speech, for people designate speeches as 
words (giras); tha is food, for upon food this whole world is 
established {sthita). 

7. ud is heaven; gi is atmosphere; tha is the earth. 

i4d is the sun ; gi is wind ; tha is fire. 

ud is Sama-Veda ; gi is Yajur-Veda ; tha is Rig-Veda. 

Speech yields milk—that is, the milk of speech itself—for 
him, he becomes rich in food, an eater of food, who knows 
and reverences these syllables of the Udgitha thus: ud,gi, tha, 

8. Now then, the fulfilment of wishes.— 

One should reverence the following as places of refuge. 

One should take refuge in the Saman with which he may 
be about to sing a Stotra.' 

9. One should take refuge in the Ric in which it was con¬ 
tained, in the ^ishi who was the poet, in the divinity unto 
whom he may be about to sing a Stotra. 

10. One should take refuge in the meter with which he may 
be about to sing a Stotra. One should take refuge in the 
hymn-form with which he may be about to sing a Stotra for 
himself. 

11. One should take refuge in the quarter of heaven toward 
which he may be about to sing a Stotra. 

13 . Finally, one should go unto himself and sing a Stotra, 
meditating carefully upon his desire. Truly the prospect is 
that the desire will be fulfilled for him, desiring which he may 
sing a Stotra—^yea, desiring which he may sing a Stotra! 


Fourth Khanda 

* Om,' superior to the three Vedas, the immortal refUge 

I. Om ! One should reverence the Udgitha as this syllable, 
for one sings the loud chant [beginning] with ‘ Om' 

The further explanation thereof [is as follows].— 

3 . Verily, the gods, when they were afraid of death, took 

* A H)inD of Praise in the Hindu ritual. 
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refuge m the threefold knowledge [i.e. the three Vedas]. 
They covered (acchadayan) themselves with meters. Because 
they covered themselves with these, therefore the meters are 
called chandas. 

3. Death saw them there, in the Ric, in the Saman, in the 
Yajus, just as one might see a fish in water. When they 
found this out, they arose out of the Ric, out of the Saman, 
out of the Yajus, and took refuge in sound. 

4. Verily, when one finishes an Ric, he sounds out * Om* \ 
similarly a Saman; similarly a Yajus. This sound is that 
syllable.^ It is immortal, fearless. By taking refuge in it the 
gods became immortal, fearless. 

5. He who pronounces the syllable, knowing it thus, takes 
refuge in that syllable, in the immortal, fearless sound. Since 
the gods became immortal by taking refuge in it, therefore he 
becomes immortal. 


Fifth Khanda 

The Udgitha identified with the sun and with breath 

!• Now then, the Udgitha is Om\ Om is the Udgitha. 
And so, verily, the Udgitha is yonder sun, and it is Om^ for 
it is continually sounding ‘ Om' 

a. ‘ I sang praise unto it alone; therefore you are my only 
[son],’ spake Kaushitaki unto his son. ‘ Reflect upon its 
[various] rays. Verily, you will have many [sons].* 

—Thus with reference to the divinities. 

3. Now with reference to the self.— 

One should reverence the Udgitha as that which is the 
breath in the mouth, for it is continually sounding ‘ Om' 

4. ‘ I sang praise unto it alone; therefore you are my only 
[son],* spake Kaushitaki unto his son. ‘ Sing praise unto the 
breaths as a multitude. Verily, you will have many [sons],* 

5. Now then, the Udgitha is Om ; Om is the Udgitha. 
With this thought, verily, from the seat of a Hotri priest one 
puts in order again the Udgitha which has been falsely 
chanted—yea, puts it in order again. 

^ Perhaps a double meaning is intended here, for the word aksara^ which meant 
‘ syllable,’ also means ‘ imperishable.’ 
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Sixth Khanda 

The cosmic and personal interrelations of the XJdgitha 

!• The Ric is this [earth]; the Saman is fire. This Saman 
rests upon that Ric. Therefore the Saman is sung as resting 
upon the R.ic.^ sd is this [earth]; ama is fire. That makes 
sdma. 

2. The Ric is the atmosphere; the Saman is the wind. 
This Saman rests upon that Ric. Therefore the Saman is 
sung as resting upon the Ric. sd is the atmosphere; ama 
is the wind. That makes sdma. 

3. The Ric is heaven ; the Saman is the sun. This Saman 
rests upon that Ric. Therefore the Saman is sung as resting 
upon the Ric, sd is heaven; ama is the sun. That makes 
sdma. 

4. The Ric is the lunar mansions ; the Saman is the moon. 
This Saman rests upon that Ric. Therefore the Saman is 
sung as resting upon the Ric. sd is the lunar mansions; ama 
is the moon. That makes sdma. 

5. Now, the Ric is the white shining of the sun ; the Saman 
is the dark, the ultra-black. This Saman rests upon that Ric. 
Therefore the Saman is sung as resting upon the Ric. 

6. Now, sd is the white shining of the sun ; ama is the dark, 
the ultra-black. That makes sdma. 

Now, that golden Person who is seen within the sun has 
a golden beard and golden hair. He is exceedingly brilliant, 
all, even to the fingernail tips. 

7. His eyes are even as a Kapyasa lotus-flower. His name 
is High {ud). He is raised high above all evils. Verily, he 
who knows this rises high above all evils. 

8. His songs {ge^nau) are the Ric and the Saman, There- 
fore [they are called] the Udgitha. Therefore also the 
UdgStfi priest [is so called], for he is the singer {gdtf) of this 
[High (ud)]. He is the lord of the worlds which are beyond 
yonder sun, and also of the gods’ desires. 

—Thus with reference to the divinities. 

* The fact that the Sama-Veda is composed chiefly of exlmcts from the Rig- 
Veda is held in mind throughout this and the following sections which deal with 
the l^c and the Saman. 
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Seventh Khanda 

!• Now with reference to the self.— 

The Ric is speech ; the Saman is breath. This Saman rests 
upon that Ric. Therefore the Saman is sung as resting upon 
the Ric, sa is speech ; ama is breath. That makes sdma, 

2. The Ric is the eye; the Saman is the soul {dtman). This 
Saman rests upon that Ric. Therefore the Saman is sung as 
resting upon the Ric. sd is the eye ; ama is the soul. That 
makes sdma. 

3. The Ric is the ear; the Saman is the mind. This Saman 
rests upon that Ric. Therefore the Saman is sung as resting 
upon the Ric. sd is the ear ; ama is the mind. That makes 
sdma, 

4. Now, the Ric is the bright shining of the eye; the 
Saman is the dark, the ultra-black. This Saman rests upon 
that Ric. Therefore the Saman is sung as resting upon the 
Ric. sd is the bright shining of the eye; ama is the dark, the 
ultra-black. That makes sdma, 

5. Now, this person who is seen within the eye is the hymn 
{rc)i is the chant [sdman)^ is the recitation {uktha)^ is the 
sacrificial formula (yajus)^ is the prayer {brahman). 

The form of this one is the same as the form of that [Person 
seen in the sun]. The songs of the former are the songs of 
this. The name of the one is the name of the other. 

6. He is lord of the worlds which are under this one, and 
also of men*s desires. So those who sing on the lute sing of 
him. Therefore they are winners of wealth. 

7. Now, he who sings the Saman, knowing it thus, sings of 
both ; through the former he wins the worlds which are beyond 
the former, and also the gods’ desires. 

8. Through the latter he wins the worlds which are under 
the latter, and also men’s desires. Therefore an Udgatfi priest 
who knows this may say: [9] ‘ What desire may I win for 
you by singing ? * For truly he is lord of the winning of 
desires by singing, who, knowing this, sings the SSman—yea, 
sings the Saman 1 
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Eighth Khanda 

The ITdgitha identified with the ultimate, i. e. space 

1. There were three men proficient in the Udgitha ; Silaka 
i^alavatya, Caikitayana Dalbhya, and Pravahana Jaivali. 
These said: * We are proficient in the Udgitha. Come! Let 
us have a discussion on the Udgitha !* 

2. ‘So be it/ said they, and sat down together. Then 
PravShana Jaivali said: ‘Do you two, sirs, speak first. 
While there are two Brahmans speaking, I will listen to their 
word.' ^ 

3. Then Silaka Salavatya said to Caikitayana Dalbhya: 
‘ Come! Let me question you.' 

‘ Question,' said he. 

4. * To what docs the Saman go back ?' 

‘To sound/ said he. 

‘ To what does sound go back ?' 

‘To breath/ said he. 

‘ To what does breath go back ? ’ 

‘To food,' said he. 

* To what does food go back ?' 

‘ To water/ said he. 

5. ‘ To what does water go back ?' 

‘ To yonder world,' said he. 

‘To what does yonder world go back?' 

‘ One should not lead beyond the heavenly world,' said he. 

* We establish the Saman upon the heavenly world, for the 
SSman is praised as heaven.' 

6. Then l^ilaka Salavatya said to Caikitayana Dalbhya: 

‘ Verily, indeed, your Saman, O Dalbhya, is unsupported. If 
some one now were to say “ Your head will fall off," your head 
would fall off.' 

7. ‘ Come I Let me learn this from you, sir/ 

‘ Learn,' said he. 

‘ To what does yonder world go back ?' 

‘ To this world/ said he. 

^ The implication is that Praviha^a was not a Brahman. In 5. 3. 5 he it 
spoken of as one of the princely class {rajanya), 
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‘To what does this world go back?’ 

‘ One should not lead beyond the world*support,’ said he. 
‘ We establish the SSman upon the world as a support, for the 
Saman is praised as a support.* 

8. Then Fravahana Jaivali said to him: ‘Verily, indeed, 
your Saman, O Salavatya, comes to an end. If some one now 
were to say “Your head will fall off,” your head would fall off.’ 

‘ Come! Let me learn this from you, sir.’ 

‘ Learn,’ said he. 

Ninth Khanda 

I. ‘To what does this world go back?’ 

‘To space,’ said he. ‘Verily, all things here arise out of 
space. They disappear back into space, for space alone is 
greater than these; space is the final goal. 

a. This is the most excellent Udgitha. This is endless. 
The most excellent is his, the most excellent worlds does he 
win, who, knowing it thus, reverences the most excellent 
Udgitha. 

3. When Atidhanvan ^aunaka told this Udgitha to Udara- 
iandilya, he also said: “ As far as they shall know this Udgitha 
among your offspring, so far will they have the most excellent 
life in this world, [4] and likewise a world in yonder world.” 
He who knows and reverences it thus has the most excellent 
life in this world, and likewise a world in yonder world—^yea, 
a world in yonder world.’ 

Tenth Khanda 

The divinities connected with the three parts of the Chant 

I. Among the Kurus, when they were struck by hailstorms, 
there lived in the village of a rich man a very poor man, 
Ushasti Cakrayana, with his wife Atikl. 

a. He begged of the rich man while he was eating beans. 
The latter said to him: ‘ I have no others than these which are 
set before me.’ 

3. ‘ Give me some of them,’ said he. 

He gave them to him and said : ‘ Here is drink.’ 

‘Verily, that would be for me to drink leavings 1 ’ said he. 

4. ‘Are not these [beans] also leavings?’ 
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* Verily, I could not live, if I did not eat those/ said he. 
* The drinking of water is at my will.’ 

5. When he had eaten, he took what still remained to his 
wife. She had already begged enough to eat. She took 
these and put them away. 

6. On the morrow he arose and said: ‘ Oh, if we could get 
some food, we might get a little money I The king over there 
is going to have a sacrifice performed for himself. He might 
choose me to perform all the priestly offices.’ 

7. His wife said to him: ‘Here, my lord, are the beans.’ 
He ate them and went off to that sacrifice, which had already 
been begun. 

8. There he approached the Udgatri priests as they were 
about to sing the Stotra in the place for the singing. Then 
he said to the Prastotri priest: [9] ‘ Prastotri priest, if you shall 
sing the Prastava (Introductory Praise) without knowing the 
divinity which is connected with the Prastava, your head will 
fall off.* 

10. Similarly also he said to the Udgatri priest: ‘ Udgatri 
priest, if you shall chant the Udgitha (Loud Chant) without 
knowing the divinity which is connected with the Udgitha, 
your head will fall off.’ 

J I. Similarly also he said to the Pratihartri priest: ‘ Prati- 
hartfi priest, if you shall take up the Pratihara (Response) with¬ 
out knowing the divinity which is connected with the Pratihara, 
your head will fall off.’ 

Then they ceased and quietly seated themselves. 
Eleventh Khanda 

I. Then the institutor of the sacrifice said to him : * Verily, 
I would wish to know you, sir/ 

‘ I am Ushasti Cakrayana,’ said he. 

a. Then he [i. e. the institutor] said: ‘ Verily, I have been 
searching around for you, sir, for all these priestly offices. 
Verily, not finding you, sir, I have chosen others. [3] But do 
you, sir, perform all the priestly offices for me.’ 

‘ So be it,’ said he (tti). ‘ But in this matter (iarAi) let these 
indeed,being permitted,sing the Stotra; but you should give 
me as much money as you would give them.’ 
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' So be it,’ said the institutor of the sacrifice. 

4. Then the Prastotri priest approached him and said: 
‘ You, sir, said unto me: “ Prastotri priest, if you shall sing the 
Prastava without knowing the divinity which is connected 
with the Prastava, your head will fall off." Which is that 
divinity ? ’ 

5. ‘Breath {prana),' said he. ‘Verily, indeed, all beings 
here enter [into life] with breath and depart [from life] with 
breath. This is the divinity connected with the Prastava. If 
you had sung the Prastava without knowing it, your head 
would have fallen off, after you had been told so by me.’ 

6. Then the Udgatyi priest approached him and said: 
‘You, sir, said unto me: “Udgatri priest, if you shall chant 
the Udgitha without knowing the divinity which is connected 
with the Udgitha, your head will fall off” Which is that 
divinity ? ’ 

7. ‘ The Sun,’ said he. ‘ Verily, indeed, all beings here sing 
{gayanti) of the sun when he is up {iiccais). This is the 
divinity connected with the Udgitha. If you had chanted the 
Udgitha without knowing it, your head would have fallen off, 
after you had been told so by me.’ 

8. Then the Pratihartp priest approached him and said: 

‘ You, sir, said unto me: “ Pratihartfi priest, if you shall take 
up the Pratihara without knowing the divinity which is 
connected with the Pratihara, your head will fall off.” Which 
is that divinity ? ’ 

9. ‘ Food,’ said he. ‘ Verily, indeed, all beings here live by 
taking up to themselves {pratiharamand) food. This is the 
divinity connected with the Pratihara. If you had taken up 
the PratihSra without knowing it, your head would have 
fallen off, after you had been told so by me.’ 

Twelfth Kha^ida 

A. satire on the performances of the priests (P) 

1. Now next, the Udgitha of the Dogs.— 

So BSka Dllbhya—or Gl&va Maitreya—went forth for 
Veda-study. 

2. Unto him there appeared a white dog. Around this one 
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other dogs gathered and said: * Do you, sir, obtain food for 
us by singing. Verily, we are hungry/ 

3. Then he said to them: ' In the morning you may 
assemble unto me here at this spot/ So Baka Dalbhya—or 
Glava Maitreya—kept watch. 

4. Then, even as [priests] here, when they are about to 
chant with the Bahishpavamana Stotra, glide hand in hand, 
so did they glide on. Then they sat down together and 
performed the preliminary vocalizing {hinkdra), 

5. They sang: ' Ovi\ Let us eat. Om\ Let us drink, 
Om\ May the god Varuna, Prajapati, and Savitri bring 
food here! 0 Lord of food, bring food here!—yea, bring 
it here! Om ! * 


TfllRTEENTII KHANDA^ 

The mystical meaning of certain sounds in the Chant 

I. Verily, the sound hd-u is the world, [for this inter- 
jectional trill occurs in the Rathantara Saman, which is iden¬ 
tified with the earth]. 

The sound kd4 is wind, [for this interjectional trill occurs in 
the Vamadevya Saman, which has for its subject the origin of 
wind and water]. 

The sound atha is the moon, [for on food {anna) everything 
is established {sthita)^ and the moon consists of food]. 

The sound iha is oneself, [for oneself is here {iha)\ 

The sound 1 is Agni, [for all Samans sacred to Agni end 
with the sound (|. 

a. The sound u is the sun, [for people sing of the sun when 
it is up {u-rdkvam)\ 

The sound e is the Invocation, [for people call with ‘ Come 1 
{e.hty\ 

The sound au-Zw-i is the Vi^vadeva gods, [for this interjec- 
tional trill occurs in the Saman to the Vi^vadeva gods]. 

The sound hin is Prajapati, [for Prajapati is undefined, and 
the sound hih also is indistinct], 

^ In order that this section may convey some meaning, the commentator Sahkara's 
explanation of the basis of this series of identifications is added in brackets. For 
a discussion of the translation and interpretation of this section see B. Faddegon, 
Acta Oriintalia 5 . 177 - 196 . 
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svara (sound) is breath, [for that is the source of sound]. 

yd is food, [for everything here moves (yatt) through the 
help of food]. 

vac is Viraj, [for this interjectional trill occurs in the Saman 
to Viraj]. 

3. The sound htint^ the variable thirteenth interjectional 
trill, is the Undefined. 

4, Speech yields milk—that is, the milk of speech itself— 
for him, he becomes rich in food, an eater of food,^ who knows 
thus this mystic meaning {upani^ad) of the Samans—yea, who 
knows the mystic meaning! 


SECOND PRAPATHAKA 
The significance of the Chant in various forms 

PIrst Kiianda 

The Chant, good in various signiflcances 

1. Oni\ Assuredly, the reverence of the Saman entire 
{samasta) is good (sddhu). Assuredly, anything that is good, 
people call saman (abundance); anything that is not good, 
a-sdman (deficiency), 

2. So also people say: ‘He approached him with saman 
(kindliness^)'; that is, they say: ‘He approached him with 
good manner {sddhu ).'—‘ He approached him with no saman '; 
that is, they say; ‘ He approached him with no good manner.' 

3. So also, further, people say: * Oh 1 we have saman 
(goods *)!' if it is something good {sadhu ); that is, they 
say: ‘ Oh! good !'—‘ Oh ! we have no saman !' if it is not 
good; that is, they say: ‘ Oh 1 no good !' 

4. He who, knowing this, reverences the Saman as good— 
truly the prospect is that good qualities will come unto him 
and attend him. 

^ The preceding words of this section are a recurrent stereotyped expression 
found also at i. 3, 7 and 2. 8. 3. 

* Still another meaning of the word saman. 

* A third distinct meaning of the word saman, 
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Second Khanda 

Some analogies to the fivefold Chant 

1. In the worlds one should reverence a fivefold Saman 
(Chant), 

The earth is a Hinkara (Preliminary Vocalizing). 

Fire is a Prastava (Introductory Praise). 

The atmosphere is an Udgitha (Loud Chant). 

The sun is a Pratihara (Response). 

The sky is a Nidhana (Conclusion).^ 

—Thus in their ascending order. 

2. Now in their reverse order.— 

The sky is a Hinkara. 

The sun is a Prastava. 

The atmosphere is an Udgitha. 

Fire is a Pratihara. 

The earth is a Nidhana. 

3. The worlds, both in their ascending order and in their 
reverse order, serve him who, knowing this thus, reverences 
a fivefold Saman in the worlds. 

Third Khanda 

1. In a rain-storm one should reverence a fivefold Saman. 
The preceding wind is a Hinkara. 

A cloud is formed—that is a PrastSva. 

It rains—that is an Udgitha. 

It lightens, it thunders—that is a Pratihara, 

2. It lifts—that is a Nidhana.* 

It rains for him, indeed, he causes it to rain, who, knowing 
this thus, reverences a fivefold Saman in a rainstorm. 

Fourth Khai^ipa 

I. In all waters one should reverence a fivefold Saman. 
When a cloud gathers—that is a Hinkara. 

When it rains—that is a Prastava. 

^ These are the hve divisions of the fivefold Siman. 

* Compare the similar identifications at AV. 9. 6. 47, 
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Those [waters] which flow to the east—they are anUdgitha. 
Those which flow to the west—they are a Pratihara. 

The ocean is a Nidhana. 

2. He perishes not in water, he becomes rich in water, who, 
knowing this thus, reverences a fivefold Saman in all waters. 


PTfth Khanda 

1. In the seasons one should reverence a fivefold SSman. 
The spring is a Hinkara. 

The summer is a Prastava. 

The rainy season is an Udgitha. 

The autumn is a Pratihara. 

The winter is a Nidhana. 

2. The seasons serve him, he becomes rich in seasons, who, 
knowing this thus, reverences a fivefold Saman in the seasons. 

Sixth Khanda 

1. In animals one should reverence a fivefold Saman. 
Goats are a Hinkara. 

Sheep are a Prastava, 

Cows are an Udgitha. 

Horses are a Pratihara, 

Man is a Nidhana. 

2. Animals come into his possession, he becomes rich in 
animals, who, knowing this thus, reverences a fivefold Saman 
in animals. 


Seventh Khanda 

I. In the vital breaths {prana) one should reverence the 
most excellent fivefold Saman. 

Breath is a Hinkara. 

Speech is a PrastSva. 

The eye is an Udgitha. 

The car is a Pratihara. 

The mind is a Nidhana. 

Verily, these are the most excellent. 

a. The most excellent becomes his, he wins the most 
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excellent worlds, who, knowing this thus, reverences the most 
excellent fivefold Saman in the vital breaths. 

—So much for the fivefold. 

Eighth Khanda 

Some analogies to the sevenfold Chant 

I. Now for the sevenfold.— 

In speech one should reverence a sevenfold Saman. 

Whatsoever of speech is hum —that is a Hiiikara (Pre¬ 
liminary Vocalizing). 

Whatsoever is pra —that is a Prastava (Introductory 
Praise). 

Whatsoever is d —that is an Adi (Beginning). 

a. Whatsoever is ud —that is an Udgitha (Loud Chant). 

Whatsoever is prati —that is a Pratihara (Response). 

Whatsoever is upa —that is an Upadrava (Approach to 
the End). 

Whatsoever is ni —that is a Nidhana (Conclusion).^ 

3. Speech yields milk—that is, the milk of speech itself— 
for him, he becomes rich in food, an eater of food,^ who, 
knowing this thus, reverences a sevenfold Saman in speech. 

Ninth Khanda 

I. Now, verily, one should reverence yonder sun as a seven¬ 
fold Saman. It is always the same {savta)\ therefore it is 
a Saman. It is the same with everyone, since people think: 
‘ It faces me! It faces me! * Therefore it is a Saman. 

a. One should know that all beings here are connected 
with it. 

When it is before sunrise—that is a Hifikara (Preliminary 
Vocalizing). Animals are connected with this [part] of it. 
Therefore they perform preliminary vocalizing. Truly, they 
arc partakers in the Hiiikara of that Saman. 

3. Now, when it is just after sunrise—that is a Prastava 
(Introductory Praise). Men are connected with this [part] of 

' These are the names of the members of a sevenfold Saman chant. 

* The preceding words of this section are a recurrent stereotyped expression 
found also at i. 3. 7 and i. 13. 4. 
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it. Therefore they are desirous of praise {prastutt)^ desirous 
of laudation. Truly, they are partakers in the Prastava of 
that Saman. 

4. Now, when it is the cowgathering-time—that is an Adi 
(Beginning). The birds are connected with this [part] of it. 
Therefore they support (addyd) themselves without support 
[an-drambana) in the atmosphere and fly around. Truly, they 
are partakers in the Adi of that Saman. 

5. Now, when it is just at mid-day—that is an UdgUha 
(Loud Chant). The gods are connected with this [part] of it. 
Therefore they are the best of Prajapati*s offspring. Truly, 
they are partakers in the Udgitha of that Saman. 

6. Now, when it is past mid-day and before [the latter part 
of] the afternoon—that is a Pratihara (Response). Fetuses 
are connected with this [part] of it. Therefore they are taken 
[or, held] up {praiihrtd) and do not drop down. Truly, they 
are partakers in the Pratihara of that Saman. 

7. Now, when it is past afternoon and before sunset—that 
is an Upadrava (Approach to the end). Wild beasts are 
connected with this [part] of it. Therefore when they see a 
man, they approach {upadravanii) a hiding-place as their hole. 
Truly, they are partakers in the Upadrava of that Saman. 

8. Now, when it is just after sunset—that is the Nidhana 
(Conclusion). The fathers are connected with this [part] of 
it. Therefore people lay aside {ni’\'Vdhd) the fathers. 
Truly, they are partakers in the Nidhana of that Saman. 


Tenth Khanda 

The mystical significance of the number of syllables in 
the parts of a sevenfold Chant 

I. Now then, one should reverence the Saman, measured 
{sammita) in itself, as leading beyond death. 

hihkdra has three syllables, prastava has three syllables. 
That is the same (sama). 

a. adi has two syllables, pratihara has four syllables. 
One from there, here—that is the same. 

3. udgitha has three syllables, upadrava has four syllables. 
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Three and three—that is the same, one syllable left over. 
Having three syllables—that is the same. 

4. nidhana has three syllables. That is the same, too. 
These are twenty-two syllables. 

5. With the twenty-one one obtains the sun. Verily, the 
sun is the twenty-first from here.^ With the twenty-two one 
wins what is beyond the sun. That is heaven (ndkam). That 
is the sorrowless.* 

6. He obtains the victory of the sun, indeed, a victory 
higher than the victory of the sun is his, who, knowing this 
thus, reverences the sevenfold Saman, measured in itself, as 
leading beyond death—yea, who reverences the Saman I 


Eleventh Khanda 

The analogical bases of the ten species of the fivefold Chant 

1. The mind is a Hinkara. 

Speech is a Prastava. 

The eye is an Udgitha. 

The ear is a Pratihara. 

The breath is a Nidhana. 

This is the Gayatrl Saman as woven upon the vital breaths 
(prana). 

2 . He who knows thus this Gayatri Saman as woven upon 
the vital breaths becomes possessor of vital breaths, reaches 
a full length of life, lives long, becomes great in offspring 
and in cattle, great in fame. One should be great-minded. 
That is his rule. 


Twelfth Khanda 

I. One rubs the fire-sticks together—that is a Hink 5 ra, 
Smoke is produced—that is a Prastava. 

It blazes—that is an Udgitha, 

Coals are formed—that is a Pratihara, 

^ The commentator gives the explanation through the following curious calcula¬ 
tion of the distance separating the sun from the earth: 12 months, 5 seasons, 
3 world-spaces—then the sun is the twenty-first. 

* The word tidkam is made to yield the epithet * sorrowless ’ by an etymological 
ptin, na-a kamt * no lack of desire.* 

O 2 


195 



2 .I 2 . 1 -] CHANDOGYA upanishad 

It becomes extinct—that is a Nidhana. 

It becomes completely extinct—that is a Nidhana. 

This is the Rathantara Saman as woven upon fire. 

2. He who knows thus this Rathantara Saman as woven 
upon fire becomes an eater of food, eminent in sacred know¬ 
ledge, reaches a full length of life, lives long, becomes great in 
offspring and in cattle, great in fame. One should not take 
a sip and spit toward fire. That is his rule. 

Thirteenth Khanda 

1. One summons—that is a Hinkara. 

He makes request—that is a Prastava. 

Together with the woman he lies down—that is an 
Udgitha. 

He lies upon the woman—that is a Pratihara. 

He comes to the end—that is a Nidhana. 

He comes to the finish—that is a Nidhana.^ 

This is the Vamadevya Saman as woven upon copulation. 

a. He who knows thus this Vamadevya Saman as woven 
upon copulation comes to copulation, procreates himself from 
every copulation, reaches a full length of life, lives long, 
becomes great in offspring and in cattle, great in fame. One 
should never abstain from any woman. That is his rule. 

Fourteenth Khanda 

1. The rising sun is a Hinkara. 

The risen sun is a Prastava. 

Mid-day is an Udgitha. 

Afternoon is a Pratihara. 

When it is set—that is a Nidhana. 

This is the Brihad Saman as woven upon the sun. 

a. He who knows thus this Brihad Saman as woven upon 
the sun becomes a brilliant cater of food, reaches a full length 
of life, lives long, becomes great in offspring and in cattle, 
great in fame. One should not find fault with it when it is hot. 
That is his rule. 

' For a somenrhat different, but less probable, rendering see Whitney, AJP, 
II. 413. 
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Fifteenth Khanda 

I. Mists come together—that is a HihkSra. 

A cloud is formed—that is a Prastava. 

It rains—that is an Udgitha. 

It lightens and thunders—that is a Pratihara. 

It holds up—that is a Nidhana. 

This is the Vairupa Saman as woven upon rain {pUrjanyd), 

3 . He who knows thus this Vairupa Saman as woven upon 
rain acquires cattle both of various form {vi-rupa) and of 
beautiful form {su-riipa), reaches a full length of life, lives long, 
becomes great in children and in cattle, great in fame. One 
should not find fault with it when it rains. That is his rule. 

Sixteenth Khanda 

I. Spring is a Hihkara. 

Summer is a Prastava. 

The rainy season is an Udgitha. 

Autumn is a Pratihara. 

Winter is a Nidhana. 

This is the Vairaja Saman as woven upon the seasons. 

3. He who knows thus this Vairaja Saman as woven upon 
the seasons shines like a king {virajati) with offspring, cattle, 
and eminence in sacred knowledge, reaches a full length of 
life, lives long, becomes great in offspring and cattle, great in 
fame. One should not find fault with the seasons. That is 
his rule. 

Seventeenth Khajjda 

I. The earth is a Hihkara. 

The atmosphere is a FrastSva. 

The sky is an Udgitha. 

The regions of the compass are a PratihSra. 

The ocean is a Nidhana. 

These are the verses of the ^akvarl SSman as woven upon the 
worlds. 

3. He who knows thus these verses of the ^akvarl Siman 
as woven upon the worlds becomes possessor of a world, 
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reaches a full length of life, lives long, becomes great in 
offspring and in cattle, great in fame. One should not find 
fault with the worlds. That is his rule. 

Eighteenth Khanda 

1. Goats are a Hihkara. 

Sheep are a Prastava. 

Cows are an Udgitha. 

Horses are a Pratihara. 

Man is a Nidhana. 

These are the verses of the Revat! Saman as woven upon 
animals. 

2. He who knows thus these verses of the Revati Saman as 
woven upon animals becomes possessor of animals, reaches a 
full length of life, lives long, becomes great in offspring and in 
cattle, great in fame. One should not find fault with animals. 
That is his rule. 

Nineteenth Khanda 

1. Hair is a Hifikara, 

Skin is a Prastava. 

Flesh is an Udgitha. 

Bone is a Pratihara. 

Marrow is a Nidhana, 

This is the Yajnayajnlya Saman as woven upon the members 
of the body. 

2. He who knows thus this Yajnayajnlya Saman as woven 
upon the members of the body becomes possessor of the 
members of his body, does not become defective in any 
member of the body, reaches a full length of life, lives long, 
becomes great in offspring and in cattle, great in fame. One 
should not eat of marrow for a year. That is his rule. 
Rather, one should not eat of marrow at all. 

Twentieth Khanda 

1. Agni (Fire) is a Hinkara. 

V2Lyu (Wind) is a Prastava. 

Aditya (Sun) is an Udgitha. 

The Nakshatras (Stars) are a Pratihara. 
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Candrama (Moon) is a Nidhana. 

This is the Rajana Saman as woven upon the divinities. 

2. He who knows thus this Rajana Saman as woven upon 
the divinities goes to the same world, to equality and to 
complete union {sayujyd) with those very divinities, reaches a 
full length of life, lives long, becomes great in offspring and in 
cattle, great in fame. One should not find fault with the 
Brahmans.' That is his rule. 

Twenty-first Khanda 
T he Saman itself based on the world-all 

1. The triple knowledge * is a Hihkara. 

The three worlds * here are a Prastava. 

Agni, Vayu, and Aditya * are an Udgitha. 

Stars, birds, and light-rays are a Pratihara. 

Serpents, Gandharvas, and the Fathers are a Nidhana. 

This is the Saman as woven upon the world-all. 

2. He who knows thus this Saman as woven upon the world- 
all becomes the world-all itself. 

3. On this point there is this verse:— 

Whatever triple things are fivefold— 

Than these things there is nothing better, higher. 

4. Who knows this fact, he knows the world-all; 

All regions of the compass bring him tribute. 

One should reverence the thought ‘ I am the world-all 1' 
That is his rule. That is his rule I 

Twenty-second Khaota 

Seven different modes of singing the chant, 
characteristic of difiEbrent gods 

I. choose the roaring, animal-like form of the Saman'— 
such is the Udgitha belonging to Agni. The indistinct form 
belongs to Prajapati; the distinct, to Soma; the soft and 
smooth, to V 5 yu; the smooth and strong, to Indra; the 

* Inasmuch as they are the human representatives of divinity. 

■ That is, Rig-Veda, Sama-Veda, and Yajur-Vcda. 

* That is, earth, atmosphere, and sky. 

* Fire, Wind, and Sun, regarded as regents of the three worlds. For another 
example of the collocation of this triad see 3. 15. 6. 
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heron-like, to Brihaspati; the ill-sounding, to Varuna. One 
may practise all these, but one should avoid that belonging 
to Vanina. 

Various desired results of chanting 

2 . ‘Let me obtain immortality for the gods by singing’—thus 
should one obtain with his singing. ‘ Let me obtain oblation 
for the fathers by singing, hope for men, grass and water for 
cattle, a heavenly world for the sacrificer, food for myself 
{atmanY —one should sing the Stotra carefully, meditating 
these things in mind. 

The various sounds in the chant under the 
protection of different gods 

3. All vowels are embodiments {atman) of Indra. All 
spirants are embodiments of Prajapati. All [other] consonants 
arc embodiments of Mrityu (Death). 

If one should reproach a person on his vowels, let him say 
to that one: ‘ I have been a suppliant to Indra for protection. 
He will answer you.’ 

4. So, if one should reproach him on his spirants, let him 
say to that one: ‘ I have been a suppliant to Prajapati for 
protection. He will thrash you.’ 

So, if one should reproach him on his [other] consonants, 
let him say to that one: * I have been a suppliant to Mfityu 
(Death) for protection. He will burn you up.’ 

5. All the vowels should be pronounced strong and sonant, 
with the thought: ‘ To Indra let me give strength.’ All the 
spirants should be pronounced well open, without being slurred 
over, without being elided, with the thought: ‘ To Prajapati 
let me entrust myself.’ All the [other] consonants should be 
pronounced slowly, without being merged together, with the 
thought: ‘From Mfityu (Death) let me withdraw myself 
{fltmaii)! 

Twenty-third Khaitoa 
D ifferent modes of religious life 

I. There are three branches of duty. Sacrifice, study of 
the Vedas, alms-giving—that is the first, (a) Austerity, in- 
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deed, is the second. A student of sacred knowledge {brahma- 
cdrin) dwelling in the house of a teacher, settling himself 
permanently in the house of a teacher, is the third. 

All these become possessors of meritorious worlds. He 
who stands firm in Brahma attains immortality. 

The syllable ‘ Om/ the acme of the cosmogony 

2 (3). Prajapati brooded upon the worlds. From them, 
when they had been brooded upon, issued forth the threefold 
knowledge.^ He brooded upon this. From it, when it had 
been brooded upon, issued forth these syllables : bkur, bkuvah, 
svar^ 

3 (4). He brooded upon them. From them, when they 
had been brooded upon, issued forth the syllable Om. As 
all leaves are held together by a spike, so all speech is held 
together by Om, Verily, Om is the world-all. Verily, Om is 
this world-all. 

Twenty-fourth Kiianda 

Earth, atmosphere, and sky the reward for performers 
of the morning, noon, and evening oblations 

I. The expounders of sacred knowledge {brahmavddin) 
say: ‘ Since to the Vasus belongs the morning Soma-libation, 
to the Rudras the mid-day Soma-libation, to the Adityas and 
the Vi^vadevas the third Soma-libation, [a] where, then {iarhi\ 
is the sacrificeds world ?' 

If one knows not, how can he perform [the sacrifice with 
success] ? So let him who knows perform, 

3. Before the commencement of the morning litany he sits 
down behind the Garhapatya fire, facing the north, and sings 
forth the Saman to the Vasus :— 

4. ‘Open the door to thy world. 

And let us see thee, 

For the obtaining of 
The sovereignty!’* 

> That ii, the three Vedas. 

* Representing earth, atmosphere, and sky. 

* The four stanzas contained in this Khanka are adapted to the purposes of the 
chant by the special prolongation (plutation) of some of the vowels and the 
occasional insertion of the interjectional words Aum and 4. 
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5. So he offers the oblation and says: ‘ Adoration to Agni, 
earth-inhabiting, world-inhabiting 1 Find a world for me, the 
sacrificer! Verily, that is the sacrificer’s world! I will go [6] 
thither, I, the sacrificer, after life. Hail! Thrust back the 
bar! ’ Thus having spoken, he rises. At the same time the 
Vasus bestow upon him the morning Soma-libation, 

7. Before the commencement of the mid-day Soma-libation 
he sits down behind the Agnidhrlya fire, facing the north, and 
sings forth the Saman to the Rudras:— 

8 . ‘Open the door to thy world, 

And let us see thee. 

For the obtaining of 
Wide sovereignty 1 * 

9. So he offers the libation and says: * Adoration to Vayu, 
atmosphere-inhabiting, world-inhabiting! Find a world for 
me, the sacrificer! Verily, that is the sacrificer’s world I I will 
go [10] thither, I, the sacrificer, after life. Hail! Thrust back 
the bar! ’ Thus having spoken, he rises. At the same time 
the Rudras bestow upon him the mid-day Soma-libation. 

II. Before the commencement of the third Soma-libation 
he sits down behind the Ahavanlya fire, facing the north, and 
sings forth the Saman to the Adityas and the Viivadevas:— 

IS. ‘Open the door to thy world, 

And let us see thee, 

For the obtaining of 
Chief sovereignty!’ 

13. Thus the [Saman] to the Adityas. Now the [SSlman] 
to the Viivadevas;— 

‘Open the door to thy world, 

And let us see thee, 

For the obtaining of 
Full sovereignty!’ 

14. So he offers the oblation and says: 'Adoration to 
the Adityas and to the Viivadevas, sky-inhabiting, world- 
inhabiting 1 Find a world for me, the sacrificer! [15] Verily, 
that is the sacrificer’s world 1 I will go thither, I, the sacrificer, 
after life. Hail 1 Thrust back the bar!' Thus having spoken, 
he rises. At the same time the Adityas and the Viivadevas 
bestow upon him the third Soma-libation. 
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Verily, he knows the fulness of the sacrifice who knows this 
—yea, who knows this I 


THIRD PRAPATHAKA 

Brahma as the sun of the world-all 

First Khanda 

The sun as the honey extracted from all the Vedas 

1. Verily, yonder sun is the honey of the gods. The cross¬ 
beam ^ for it is the sky. The honeycomb is the atmosphere. 
The brood are the particles of light. 

a. The eastern rays of that sun are its eastern honey-cells. 
The bees are the Rig verses. The flower is the Rig Veda. 
The drops of nectar fluid [arose as follows]. 

Verily, these Rig verses [3] brooded upon that Rig-Veda; 
from it, when it had been brooded upon, there was produced 
as its essence splendor, brightness, power, vigor, and food. 

4. It flowed forth. It repaired to the sun. Verily, that is 
what that red appearance of the sun is. 

Second Kha^a 

I. So its southern rays are its southern honey-cells. The 
bees are the Yajus formulas. The flower is the Yajur-Veda. 
The drops of nectar fluid [arose as follows]. 

a. Verily, these Yajus formulas brooded upon that Yajur- 
Veda; from it, when it had been brooded upon, there was 
produced as its essence splendor, brightness, power, vigor, 
and food. 

3. It flowed forth. It repaired to the sun. Verily, that is 
what that white appearance of the sun is. 

Third Kha^tda 

I. So its western rays are its western honey-cells. The bees 
are the SSman chants. The flower is the Sama-Veda. The 
drops of nectar fluid [arose as follows]. 

i The beam from which the honeycomb hangs. 

203 



5.3. H chAndogya upanishad 

2 . Verily, those Saman chants brooded upon that Sama- 
Veda; from it, when it had been brooded upon, there was 
produced as its essence splendor, brightness, power, vigor, and 
food. 

3. It flowed forth. It repaired to the sun. Verily, that is 
what that dark appearance of the sun is. 

Fourth Khanda 

1. So its northern rays arc its northern honey-cells. The 
bees are the [Hymns] of the Atharvans and Angirases.^ The 
flower is Legend and Ancient Lore {itihdsa-purdna). The drops 
of nectar fluid [arose as follows]. 

2. Verily, those [Hymns] of the Atharvans and Afigirases 
brooded upon that Legend and Ancient Lore; from it, when 
it had been brooded upon, there was produced as its essence 
splendor, brightness, power, vigor, and food. 

3. It flowed forth. It repaired to the sun. Verily, that is 
what that exceedingly dark appearance of the sun is. 

Fifth Khanda 

1. So its upward rays are its upper honey-cells. The bees 
arc the Hidden Teachings [i. e. the Upanishads]. The flower 
is Brahma. The drops of nectar fluid [arose as follows]. 

2. Verily, those Hidden Teachings brooded upon that 
Brahma; from it, when it had been brooded upon, there was 
produced as its essence splendor, brightness, power, vigor, and 
food. 

3. It flowed forth. It repaired to the sun. Verily, that is 
what seems to tremble in the middle of the sun. 

4. Verily, these are the essences of the essences, for the 
Vedas are essences and these are their essences. Verily, these 
are the nectars of the nectars, for the Vedas are nectars and 
these arc their nectars. 

Sixth Khanka 

The knower of the cosmic significance of the sacred 
scriptures advances to the world-sun, Brahma 

I, The Vasus live upon that which is the first nectar [i.e. the 

* A designation of the Atharva-Veda. 
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Rig-Veda] through Agni as their mouth. Verily, the gods 
neither eat nor drink. They are satisfied merely with seeing 
that nectar, 

2. These enter that [red] form of the sun and come forth 
from that form. 

3. He who knows thus that nectar becomes one of the Vasus 
themselves and through Agni as his mouth is satisfied merely 
with seeing that nectar. He enters that very form and comes 
forth from that form. 

4. As long as the sun shall rise in the east and set in the 
west, so long will he compass the overlordship and the chief 
sovereignty (svdrdjya) of the Vasus. 

Seventh Khanda 

I. Now, the Rudras live upon what is the second nectar 
[i.c. the Yajur-Veda] through Indra as their mouth. Verily, 
the gods neither eat nor drink. They are satisfied merely 
with seeing that nectar. 

a. These enter that [white] form and come forth from that 
form. 

3. He who knows thus that nectar becomes one of the 
Rudras themselves and through Indra as his mouth is satisfied 
merely with seeing that nectar. He enters that very form and 
comes forth from that form. 

4. As long as the sun shall rise in the east and set in the 
west, twice so long will it rise in the south and set in the north, 
and just that long will he compass the overlordship and the 
chief sovereignty of the Rudras. 

Eighth Khanda 

1. Now, the Adityas live upon what is the third nectar 
[i, e. the Sama-Veda] through Varuna as their mouth. Verily, 
the gods neither eat nor drink. They are satisfied merely 
with seeing that nectar. 

2. These enter that [dark] form and come forth from that 
form. 

3. He who knows thus that nectar becomes one of the 
Adityas themselves and through Varuna as his mouth is 
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satisfied merely with seeing that nectar. He enters that very 
form and comes forth from that form. 

4. So long as the sun shall rise in the south and set in the 
north, twice so long will it rise in the west and set in the east, 
and just that long will he compass the overlordship and the 
chief sovereignty of the Adityas. 

Ninth Khanda 

1. Now, the Maruts live upon what is the fourth nectar 
[i. e. the Atharva-Veda] through Soma as their mouth. Verily, 
the gods neither eat nor drink. They are satisfied merely with 
seeing that nectar. 

2. These enter that [exceedingly dark] form and come forth 
from that form. 

3. He who knows thus that nectar becomes one of the 
Maruts themselves and through Soma as his mouth is satisfied 
merely with seeing that nectar. He enters that very form and 
comes forth from that form. 

4. As long as the sun shall rise in the west and set in the 
cast, twice so long will it rise in the north and set in the south, 
and just that long will he compass the overlordship and the 
chief sovereignty of the Maruts. 

Tenth Khanda 

1. Now, the Sadhyas live upon what is the fifth nectar [i.e. 
the Upanishads] through Brahma as their mouth. Verily, the 
gods neither eat nor drink. They are satisfied merely with 
seeing that nectar. 

2. These enter that form [which seems to tremble in the 
middle of the sun] and come forth from that form. 

3. He who knows thus that nectar becomes one of the 
Sadhyas themselves and through Brahma as his mouth is 
satisfied merely with seeing that nectar. He enters that very 
form and comes forth from that form, 

4. As long as the sun shall rise in the north and set in the 
south, twice so long will it rise in the zenith and set in the 
nadir, and just that long will he compass the overlordship 
and the chief sovereignty of the Sadhyas. 
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Eleventh Khanda 

I. Henceforth, after having risen in the zenith, it will no 
more rise nor set. It will stand alone in the middle. On this 
point there is this verse:— 

2. In yonder sphere it has not set,* 

Nor even has it risen up; 

And by the truth of this, ye gods, 

Of Brahma let me not be robbed. 

3. Verily, it neither rises nor sets for him, it is evermore 
day for him, who knows thus this mystic doctrine {upanisad) 
of Brahma. 

4. Brahma told this to Prajapati; Prajapati, to Manu; 
Manu, to his descendants. To Uddalaka Aruni, as being the 
eldest son, his father declared this Brahma. 

5. Verily, a father may teach this Brahma to his eldest son 
or to a worthy pupil, [6] [but] to no one else at all. Even if 
one should offer him this [earth] that is encompassed by water 
and filled with treasure, [he should say]: ‘ This, truly, is more 
than that! This, truly, is more than that 1 ' 


Twelfth Khanda 

The Gayatri meter as a symbol of all that is 

I. Verily, the Gayatri meter is everything here that has 
come to be, whatsoever there is here. Verily, the Gayatri is 
speech. Verily, speech both sings of {gdyati) and protects 
{trdyate) everything here that has come to be. 

a. Verily, what this Gayatri is—that is the same as what 
this earth is ; for on it everything here that has come to be is 
established. It does not extend beyond it. 

3. Verily, what this earth is—that is the same as what the 
body in man here is; for in it these vital breaths are established. 
They do not extend beyond it. 

4. Verily, what the body in man is—that is the same as 
what the heart within man here is; for on it these vital breaths 
arc established. They do not extend beyond it. 

* Adopting Bohtlingk*i emendation, nimumloca^ for the impossible na nimhca. 
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5. This is the four-quartered sixfold Gayatrl. With 
reference to it a Rig verse states:— 

6 . His greatness is of such extent, 

Yet Purusha is greater still. 

All beings are one-fourth of him; 

Three-fourths, the immortal in the sky.* 

7. Verily, what is called Brahma—that is the same as what 
the space outside of a person is. Verily, what the space 
outside of a person is—[8] that is the same as what the space 
within a person is. Verily, what the space within a person 
is—[9] that is the same as what the space here within the 
heart is. That is the Full, the Non-active,* Full, non¬ 
active prosperity he obtains who knows this. 

Thirteenth K hand a 
The five doorkeepers of the heavenly world 

1. Verily, indeed, this heart here has five openings for the 
gods. 

As for its eastern opening—that is the Prana breath, that is 
the eye, that is the sun. One should reverence that as glow 
and as food. He becomes glowing and an eater of food who 
knows this. 

2. Now, as for its southern opening—that is the VySna 
breath, that is the ear, that is the moon. One should rever¬ 
ence that as prosperity and splendor. He becomes prosperous 
and splendid who knows this. 

3. Now, as for its western opening—that is the Apana 
breath, that is speech, that is fire. One should reverence that 
as eminence in sacred knowledge and as food. He becomes 
eminent in sacred knowledge and an eater of food who knows 
this. 

4. Now, as for its northern opening—that is the Samana 
breath, that is mind, that is the rain-god (Parjanya). One 
should reverence that as fame and beauty. He becomes 
famous and beauteous who knows this. 

5. Now as for its upper opening—that is the Udana breath, 

' RV. 10. 90. 3, with slight variations. 

* This same characterization is found at Bfih. 2. i. 5. 
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that Is wind, that is space. One should reverence that as 
vigor and greatness. He becomes vigorous and great who 
knows this, 

6. Verily, these same are five Brahma-men, doorkeepers of 
the heavenly world. Who knows these thus as five Brahma- 
men, as doorkeepers of the heavenly world, in his family 
a hero is born. He reaches the heavenly world who knows 
these thus as five Brahma-men, doorkeepers of the heavenly 
world. 

The ultimate exists within oneself 

7. Now, the light which shines higher than this heaven, on 
the backs of all, on the backs of everything, in the highest 
worlds, than which there are no higher—verily, that is the 
same as this light which is here within a person. 

There is this seeing of it—[8] when one perceives by touch 
this heat here in the body. There is this hearing of it—when 
one closes his ears and hears as it were a sound, as it were 
a noise, as of a fire blazing. One should reverence that light 
as something that has been seen and heard. He becomes 
one beautiful to see, one heard of in renown, who knows 
this—yea, who knows this ! 

Fourteenth Khanda^ 

The individual soul identical with the infinite Brahma 

I. ‘Verily, this whole world is Brahma. Tranquil, let one 
worship It as that from which he came forth, as that into 
which he will be dissolved, as that in which he breathes.® 

Now, verily, a person consists of purpose {kratu-maya). 
According to the purpose which a person has in this world, 
thus does he become on departing hence. So let him form for 
himself a purpose. 

He who consists of mind, whose body is life (prana), 
whose form is light, whose conception is truth, whose soul 
(dtman) is space, containing all works, containing all desires, 
containing all odors, containing all tastes, encompassing this 

^ This section, which occurs also as Sat. Br. lo. 6. 5, constitutes the famous 
idi^ifya-vidyd, or Doctrine of San^ilya. 

* Thus ^ahkara explains the threefold mystic epithet taj-ja-lan» 
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whole world, the unspeaking, the unconcerned—[3] this Soul 
of mine within the heart is smaller than a grain of rice, or a 
barley-corn, or a mustard-seed, or a grain of millet, or the 
kernel of a grain of millet; this Soul of mine within the heart 
is greater than the earth, greater than the atmosphere, greater 
than the sky, greater than these worlds. 

4. Containing all works, containing all desires, containing all 
odors, containing all tastes, encompassing this whole world, the 
iinspcaking, the unconcerned—this is the Soul of mine within 
the heart, this is Brahma. Into him I shall enter on departing 
hence. 

If one would believe this, he would have no more doubt.— 
Thus used Sandilya to say—yea, Sandilya! 


Fifteenth Kiiant.:)a 

The universe as a treasure-chest and refuge 

T. The chest whose space is atmos])]iere, 

With earth for bottom, ne’er decays. 

Its corners are the poles of heaven. 

Its upper opening is the sky. 

This chest is one containing wealth. 

Within it everything here rests. 

2. Its eastern quarter is named Sacrificial Ladle {ptkn)} 
Its southern quarter is named Overpowering.'-^ Its western 
quarter is named Queen {rdjul):' Its northern quarter is 
named Wealthy.^ The wind is the child of these quarters 
of heaven. He who knows this wind thus as the child of 
the quarters of heaven mourns not for a son. 

‘ I here know this wind thus as the child of the quarters of 
heaven. Let me not mourn for a son.’ 

3. ‘ I take refuge in the imperishable chest with this one, 
with this one, with this one.’ ^ 

* For one faces the east when one offers a sacrifice for oneself 

^ For it is the region of Yauia, the god of the dead. 

® For it is tlie region of King {rajah) Varuna, or oecause of the red (rd^a) of 
twilight. 

♦ For it is the region presided over by Kubera, the god of wealth .—These are 
Sankara’s explanations of the four epitliets. 

® Sankara explains that the son’s name is here to be said three times. 
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* I take refuge in breath (prana) ^ with this one, with this one, 
with this one.* 

‘ I take refuge in bhur with this one, with this one, with 
this one.’ 

‘ I take refuge in hhiivas with this one, with this one, with 
this one.* 

' I take refuge in svar with this one, with this one, with this 
one.* 

4. When I said, ‘ I take refuge in breath *—breath, verily, 
is everything hpre that has come to be, whatsoever there is. 
So it was in this I took refuge. 

5. So when I said, * I take refuge in bhur I what I said was: 
‘ I take refuge in earth ; I take refuge in atmosphere ; I take 
refuge in sky.’ 

6. So when I said, ‘ I take refuge in bhuvas* what I said was: 
‘ I take refuge in Agni (Fire); I take refuge in Vayu (Wind); 
I take refuge in Aditya (Sun).’ 

7. So when I said, ‘ I take refuge in svar' what I said was: 
* I take refuge in the Rig-Veda ; I take refuge in the Yajur- 
Veda; I take refuge in the Sama-Veda.* That was what I 
said* 


Sixteenth Khanda 

A person’s entire life symbolically a Soma-saerifioe 

1. Verily, a person is a sacrifice. His [first] twenty-four 
years are the morning Soma-libation, for the Gayatrl meter 
has twenty-four syllables and the morning Soma-liba.tion is 
offered with a Gayatrl hymn. The Vasus are connected with 
this part of the sacrifice. Verily, the vital breaths (prana) are 
the Vasus, for they cause everything here to continue (\/vas), 

2. If any sickness should overtake him in this period of life, 
let him say : * Ye vital breaths, ye Vasus, let this morning 
libation of mine continue over to the mid-day libation. Let 
not me, the sacrifice, be broken off in the midst of the vital 
breaths, of the Vasus.* He arises from it; he becomes free 
from sickness. 

3. Now the [next] forty-four years are the mid-day libation, 

' That is, in wind, the breath of the world-all, 

2II P 2 



S.I 6 . 3 -] CHANDOGYA UPANISHAD 

for the Trishtubh meter has forty-four syllables and the mid¬ 
day libation is offered with a Trishtubh hymn. The Rudras 
are connected with this part of the sacrifice. Verily, the vital 
breaths are the Rudras, for [on departing] they cause every¬ 
thing here to lament rud)} 

4. If any sickness should overtake him in this period of life, 
let him say: ‘Ye vital breaths, ye Rudras, let this mid-day 
libation of mine continue over to the third libation. Let not 
me, the sacrifice, be broken off in the midst of the vital breaths, 
of the Rudras.* He arises from it; he becomes free from 
sickness. 

5. Now, the [next] forty-eight years are the third libation, 
for the Jagati meter has forty-eight syllables and the third 
libation is offered with a Jagati hymn. The Adityas are 
connected with this part of the sacrifice. Verily, the vital 
breaths are the Adityas, for [on departing] they take every¬ 
thing to themselves {adadate). 

6 . If any sickness should overtake him in this period of life, 
let him say; ‘Ye wtal breaths, ye Adityas, let this third 
libation of mine continue to a full length of life. Let not me, 
the sacrifice, be broken off in the midst of the vital breaths, 
of the Adityas.’ He arises from it; he becomes free from 
sickness. 

7. Verily, it was this that Mahidasa Aitareya knew when 
he used to say; ‘ Here, why do you afflict me with this sick¬ 
ness—me, who am not going to die with it?’ He lived 
a hundred and sixteen years. He lives to a hundred and six¬ 
teen years who knows this.* 


Seventeenth Khanda 

I. When one hungers and thirsts and does not enjoy him¬ 
self—that is a Preparatory Consecration Ceremony {cRkfa). 

a. When one eats and drinks and enjoys himself—then he 
joins in the Upasada ceremonies.* 

* Thi* lame etymological explanation occnn at Bfih. 3. 9. 4. 

* That is, who knows this doctrine of the 24 + 44 -p 48 years. 

* The ceremonies which constitute a part of i\it Jyotistorfta (Praise of Light) 
form of the Soma sacrifice and during which the sacrificcr is allowed a certain 
amount of food. 
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3. When one laughs and eats and practises sexual intercourse 
—then he joins in the Chant and Recitation {stuta^iastra), 

4. Austerity, alms-giving, uprightness, harmlessness, truth¬ 
fulness—these are one's gifts for the priests. 

5. Therefore they say: ‘ He will procreate {sosyati) 1 He 
has procreated {asosta) !*’—that is his rebirth {pimar-utpddana). 
Death is an ablution after the ceremony. 

6. When Ghora Ahgirasa explained this to Krishna, the 
son of DevakI, he also explained—for he had become free 
from desire—* In the final hour one should take refuge in 
these three thoughts: “ You are the Indestructible; you are 
the Unshaken; you are the very essence of life {prana)*' ' 
On this point there are these two Rig verses:— 

7. Proceeding from primeval seed, 

[The early morning light they see, 

That gleameth higher than the heaven].* 

From out of darkness all around. 

We, gazing on the higher light— 

Yea, gazing on the higher light— 

To Siirya, god among the gods. 

We have attained—the highest light! 

—yea, the highest light!* 


Eighteenth Khanda 

The fourfold Brahma in the individual and in the world 

I. One should reverence the mind as Brahma.—Thus with 
reference to the self. 

Now with reference to the divinities.—One should reverence 
space as Brahma. 

—^This is the twofold instruction with reference to the self 
and with reference to the divinities. 

a. That Brahma has four quarters.^ One quarter is speech. 

^ In this exposition of the similarities between man and the sacrifice these two 
words are ns^ in a double signification. They mean also, in relation to the 
sacrifice: ‘ He will press out [the Soma juice]! He has pressed [it] out I * 

• SV. 1. I. 10, varying slightly from RV. 8. 6. 30. 

• VS. so. SI, varying slightly from RV. 1. 50. lo. 

• Referring to RV. 10. po. 3, already quoted at Ch&ud. 3. 13. 5. 
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One quarter is breath. One quarter is the eye. One quarter 
is the ear,—Thus with reference to the self. 

Now with reference to the divinities.—One quarter is Agni 
(Fire), One quarter is Vayu (Wind). One quarter is Aditya 
(the Sun). One quarter is the quarters of heaven. 

—This is the twofold instruction with reference to the self 
and with reference to the divinities. 

3. Speech, truly, is a fourth part of Brahma. It shines and 
glows with Agni as its light. He shines and glows with fame, 
with splendor, and with eminence in sacred knowledge who 
knows this. 

4. Breath, truly, is a fourth part of Brahma. It shines and 
glows with Vayu as its light. He shines and glows with fame, 
with splendor, and with eminence in sacred knowledge who 
knows this. 

5. The eye, truly, is a fourth part of Brahma. It shines and 
glows with Aditya as its light. He shines and glows with 
fame, with splendor, and with eminence in sacred knowledge 
who knows this. 

6. The ear, truly, is a fourth part of Brahma. It shines and 
glows with the quarters of heaven as its light. He shines 
and glows with fame, with splendor, and with eminence in 
sacred knowledge who knows this—yea, who knows this! 


Nineteenth Kiianda 
T he cosmic egg 

1. The sun is Brahma—this is the teaching. A further 
explanation thereof [is as follows]. 

In the beginning this world was merely non-being. It was 
existent. It developed. It turned into an egg. It lay for 
the period of a year. It was split asunder. One of the two 
eggshell-parts became silver, one gold. 

2. That which was of silver is this earth. That which was 
of gold is the sky. What was the outer membrane is the 
mountains. What was the inner membrane is cloud and mist. 
What were the veins are the rivers. What was the fluid 
within is the ocean, 
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3. Now, what was born therefrom is yonder sun. When 
it was born, shouts and hurrahs, all beings and all desires rose 
up toward it. Therefore at its rising and at its every return 
shouts and hurrahs, all beings and all desires rise up toward it. 

4. He who, knowing it thus, reverences the sun as Brahma— 
the prospect is that pleasant shouts will come unto him and 
delight him—yea, delight him ! 


FOURTH PRAPATHAKA 

Conversational instructions 

First Khanda 

The story of Janafiruti and Raikva: wind and breath 
as snatchers’Unto-themselves 

T. Om \ Now there was Janairuti, the great-grandson [of 
Jana^ruta], a pious dispenser, a liberal giver, a preparer of 
much food. He had rest-houses built everywhere with the 
thought, ‘ Everywhere people will be eating of my food.* 

a. Now then, one time swans flew past in the night, and 
one swan spoke to another thus: * Hey ! Ho! Short-sigh*l I 
Short-sight! The light of Jana^ruti, the great-grandson [of 
Jana^ruta], has spread like the sky. Do not touch it, lest it 
burn you up I ’ 

3. To it the other one then replied : ‘ Come! Who is that 
man of whom you speak as if he were Raikva, the man with 
the cart ? * 

‘ Pray, how is it with Raikva, the man with the cart ? ’ 

4. * As the lower throws of dice all go to the highest throw, 
to the winner, so whatever good thing creatures do, all goes 
to him. I say the same thing of whoever knows what he 
knows.’ 

5. Now Jana^ruti, the great-grandson [of Janasruta], over¬ 
heard this. Then when he rose he said to the attendant ^: 

‘ Lo! you speak [of me] as if I were Raikva, the man with 
the cart 1 * 

* Pray, how is it with Raikva, the man with the cart ?' 

* Whose custom it is continually to flatter iiis master. 
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6 . * As the lower throws of dice all go to the highest throw, 
to the winner, so to this man, whatever good thing creatures 
do, all goes to him. I say the same thing of whoever knows 
what he knows/ 

7. Then the attendant, having sought, came back, saying, 
‘ I did not find him.* 

Then he said to him : ‘ Oh ! Where one searches for a Brah¬ 
man, there seek for him.* 

8. He approached a man who was scratching the itch under¬ 
neath a cart, and said to him : * Pray, sir, are you Raikva, the 
man with the cart ? ’ 

‘ Oh! I am, indeed,* he acknowledged. 

Then the attendant went back, and said: ‘ I have found him.* 

Second Khanda 

I. Then Jana^ruti, the great-grandson [of Jana^ruta], took 
six hundred cows and a gold necklace and a chariot drawn by 
a she-mule, and went back to him. 

He said to him; [a] ^ Raikva, here are six hundred cows, 
and here is a gold necklace, and here is a chariot drawn by 
a •she-mule. Now, sir, teach me that divinity—the divinity 
which you reverence.* 

3. And to him then the other replied: * Oh I Necklace and 
carriage along with the cows be yours, O Sudra! * 

And then again Jana^ruti, the great-grandson [of Jana^ruta], 
taking a thousand cows and a gold necklace and a chariot 
drawn by a she-mule, and his daughter too, went unto him. 

4. Then he spoke unto him : ‘ Raikva, here are a thousand 
cows, and here is a gold necklace, and here is a chariot drawn 
by a she-mule, and here is a wife, and here is the village in 
which you dwell. Pray, sir, do you teach me.* 

5. Then, lifting up her face toward himself, he [i. e. Raikva] 
said; ‘ He has brought these [cows] along !—^udra, merely 
with this face you would cause me to speak.’ 

—So those are called the Raikvaparna [villages], among the 
people of the Mah5vrishas, where at his offer ^ he lived. 

Then he said to him:— 

* litemUy, ‘ for him ’ iasmat). 
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Third Khanda 

1. ‘The Wind (Vayu), verily, is a snatcher-unto-itself. 
Verily, when a fire blows out, it just goes to the Wind. When 
the sun sets, it just goes to the Wind. When the moon sets, 
it just goes to the Wind. 

2. When water dries, goes up, it just goes to the Wind. 
For the Wind, truly, snatches all here to itself.—Thus with 
reference to the divinities. 

3. Now with reference to oneself.— 

Breath {prana), verily, is a snatcher>unto-itself. When one 
sleeps, speech just goes to breath; the eye, to breath; the ear, 
to breath; the mind, to breath; for the breath, truly, snatches 
all here to itself. 

4. Verily, these are two snatchers-unto-themselves; the 
Wind among the gods, breath among the vital breaths. 

5. Now, once upon a time when Saunaka KSpeya and 
Abhipratarin Kakshaseni were being served with food, a stu> 
dent of sacred knowledge begged of them. They did not give 
to him. 

6. Then he said:— 

“ One God {deva) has swallowed up four mighty beings 
{maMtman). 

Who is that world’s protector, O KSpeya? 

Him mortal men perceive not, though abiding 
In manifolded forms, AbhipratSrin. 

Verily, this food has not been offered to whom it belongs.” 

7. Then Saunaka Kapeya, considering this, replied:— 

“The Self {atman) of gods, of creatures Procreator, 

With golden teeth Devourer, truly Wise One— 

His mightiness they say is truly mighty; 

He eats what is not fopd, and is not eaten. 

Thus, verily, O student of sacred knowledge, do we reverence 
It.—Give ye him alms.” 

8. Then they gave to him. 

These five ^ and the other five * make ten, and that is the 

‘ Windy fut, tuny moon, and water. Cf. 4. 5. i, a. 

* Breathy fpeech, eye, ear, and mind. Cf. 4. 3. 3. 
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highest throw in dice. Therefore in all regions ten, the highest 
throw, is food. That is Viraj ’ and an eater of food. Through 
it this whole world came to light. The whole world comes to 
light for him, he becomes an eater of food, who knows this— 
yea, who knows this.' 

Fourth Khanda 

Satyak&ma instruoted concerning four quarters of Brahma 

1. Once upon a time Satyakama Jabala addressed his mother 
Jabala: ‘ Madam ! I desire to live the life of a student of 
sacred knowledge. Of what family, pray, am I ? * 

2. Then she said to him : ‘ I do not know this, my dear—of 
what family you are. In my youth, when I went about a great 
deal serving as a maid, I got you. So I do not know of what 
family you are. However, I am Jabala by name; you are 
Satyakama by name. So you may speak of yourself as 
Satyakama Jabala.* 

3. Then he went to Haridrumata Gautama, and said: * I will 
live the life of a student of sacred knowledge. I will become 
a pupil of yours, sir.* 

4. To him he then said : ‘ Of what family, pray, are you, my 
dear ? * 

Then he said : ' I do not know this, sir, of what family I am. 
I asked my mother. She answered me: “In my youth, when 
I went about a great deal serving as a maid, I got you. So 
I do not know this, of what family you are. However, I am 
Jabala by name; you are Satyakama by name.** So I am 
Satyakama Jabala, sir.* 

5. To him he then said: ‘ A non-Brahman (a-brdhvtanci) 
would not be able to explain thus. Bring the fuel, my dear. 
I will receive you as a pupil. You have not deviated from 
the truth.’ 

After having received him as a pupil, he separated out four 
hundred lean, weak cows and said: ‘ Follow these, my dear.* 

As he was driving them on, he said: ‘ I may not return 
without a thousand.* So he lived away a number of years. 
When they came to be a thousand, 

^ The name of an early mythological representation of original matter; also the 
name ef a meter of ten syllables. 
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Fifth Khanda 

[i] the bull spoke to him, saying; ‘ Satyakama! ^ 

‘ Sir! * he replied. 

^ We have reached a thousand, my dear. Bring us to the 
teacher's house* [a] And let me tell you a quarter of 
Brahma.' 

‘ Tell me, sir.’ 

To him it then said : ‘ One sixteenth is the east. One six¬ 
teenth is the west. One sixteenth is the south. One sixteenth 
is the north. This, verily, my dear, is the quarter of Brahma, 
consisting of four sixteenths, named the Shining. 

3. He who, knowing it thus, reverences a quarter of Brahma, 
consisting of four sixteenths, as the Shining, becomes shining 
in this world. Then he wins shining worlds who, knowing it 
thus, reverences a quarter of Brahma, consisting of four six¬ 
teenths, as the Shining. 

Sixth Khanda 

I. Fire will tell you a quarter.’ 

He then, when it was the morrow, drove the cows on. 
Where they came at evening, there he built a fire, penned in 
the cows, laid on fuel, and sat down to the west of the fire, 
facing the east. 

a. The fire spoke to him, saying: ‘ SatyakSma! ’ 

‘ Sir! ’ he replied. 

3. ‘ Let me tell you, my dear, a quarter of Brahma.’ 

‘Tell me, sir.’, 

To him it then said: ‘ One sixteenth is the earth. One 
sixteenth is the atmosphere. One sixteenth is the sky. One 
sixteenth is the ocean. This, verily, my dear, is the quarter 
of Brahma, consisting of four sixteenths, named the Endless. 

4. He who, knowing it thus, reverences a quarter of Brahma, 
consisting of four sixteenths, as the Endless, becomes endless 
in this world. Then he wins endless worlds who, knowing it 
thus, reverences a quarter of Brahma, consisting of four six¬ 
teenths, as the Endless. 
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Seventh Khanda 

1. A swan will tell you a quarter.’ 

He then, when it was the morrow, drove the cows on. 
Where they came at evening, there he built a fire, penned in 
the cows, laid on the fuel, and sat down to the west of the fire, 
facing the east. 

2. A swan fiew down to him, and spoke to him, saying: 
‘ Satyakama!' 

‘ Sir! ’ he replied. 

3. ‘ Let me tell you, my dear, a quarter of Brahma.* 

‘ Tell me, sir.’ 

To him it then said: ‘ One sixteenth is fire. One sixteenth 
is the sun. One sixteenth is the moon. One sixteenth is 
lightning. This, verily, my dear, is the quarter of Brahma, 
consisting of four sixteenths, named the Luminous. 

4. He who, knowing it thus, reverences a quarter of Brahma, 
consisting of four sixteenths, as the Luminous, becomes lumi* 
nous in this world. Then he wins luminous worlds who, 
knowing it thus, reverences a quarter of Brahma, consisting 
of four sixteenths, as the Luminous. 


Eighth Kha^tda 

I. A diver-bird will tell you a quarter.* 

He then, when it was the morrow, drove the cows on. 
Where they came at evening, there he built a fire, penned in 
the cows, laid on fuel, and sat down to the west of the fire, 
facing the east. 

a. A diver-bird flew down to him, and spoke to him, 
saying: ‘Satyakama!’ 

‘ Sir 1 ’ he replied. 

3. ‘ Let me tell you, my dear, a quarter of Brahma.* 

‘ Tell me, sir.’ 

To him it then said: *One sixteenth is breath. One 
sixteenth is the eye. One sixteenth is the ear. One sixteenth 
is mind. This, verily, my dear, is the quarter of Brahoui, 
consisting of four sixteenths, named Possessing-«-support. 
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4. He who, knowing it thus, reverences a quarter of Brahma, 
consisting of four sixteenths, as Possessing-a-support, comes to 
possess a support in this world. Then he wins worlds possess¬ 
ing a support who, knowing it thus, reverences a quarter of 
Brahma, consisting of four sixteenths, as Possessing-a-support.’ 

Ninth Khanda 

I. Then he reached the teacher’s house. The teacher spoke 
to him, saying: ' Satyakama I' 

' Sir I * he replied. 

3. ‘Verily, my dear, you shine like a Brahma-knower. 
Who, pray, has instructed you ?' 

* Others than men,’ he acknowledged. * But do you yourself 
please speak to me; [3] for I have heard from those who are 
like you, sir, that the knowledge which has been learned from 
a teacher best helps one to attain his end.’ 

To him he then declared it. In it then nothing whatsoever 
was omitted—yea, nothing was omitted. 

Tenth Khanda 

Brahma as life, joy, and the void 

I. Now, verily, Upakosala Kamalayana dwelt with Satya- 
kSma JibSla as a student of sacred knowledge. For twelve 
years he tended his fires. Then, although accustomed to allow 
other pupils to return home, him he did not allow* to return. 

3. His wife said to him : ‘ The student of sacred knowledge 
has performed his penance. He has tended the fires well. Let 
not the fires anticipate you in teaching him. Teach him your¬ 
self.* 

But he went off on a journey without having told him. 

5. Then, on account of sickness, he [i. e. Upakosala] took to 
not eating. 

The teacher’s wife said to him: ‘ Student of sacred knowledge, 
eat. Why, pray, do you not eat ? ’ 

Then he said: ' Many and various are the desires here in 
this man. I am filled up with sicknesses. I will not eat.’ 

4. So then the fires said among themselves: ' The student of 
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sacred knowledge has performed his penance. He has tended 
us well. Come! Let us teach him.* 

Then they said to him: [5] ‘ Brahma is life {prana), 
Brahma is joy. Brahma is the void.* 

Then he said : ‘ I understand that Brahma is life. But joy 
and void I do not understand.* 

They said : ‘Joy {ka) —verily, that is the same as the Void 
{khd). The Void—verily, that is the same as Joy.* And then 
they explained to him life and space. 

Eleventh Kiianda 

The same person in the sun, the moon, and lightning 
as in fire and other objects 

I. So then the householder’s (Garhapatya) fire instructed 
him: ‘ Earth, fire, food, sun [arc forms of me. But] the 
Person who is seen in the su n—I am he ; I am he indeed ! * 
a. [Chorus of the fires:] ‘ He who knows and reverences this 
fire thus, repels evil-doing from himself, becomes possessor of a 
world, reaches a full length of life, lives long. His descendants 
do not become destroyed. Both in this world and in the yonder 
we serve him who knows and reverences this fire thus/ 

Twelfth Kiianda 

I. So then the southern sacrificial (Anvfiharyapacana) fire 
instructed him : * Water, the quarters of heaven, the stars, the 
moon [are forms of me. But] the Person who is seen in the 
moon—I am he; I am he indeed !* 

[Chorus of the fires;] ‘ He who knows and reverences this 
fire thus, repels evil-doing from himself, becomes possessor of 
a world, reaches a full length of life, lives long. His descendants 
do not become destroyed. Both in this world and in the 
yonder we serve him who knows and reverences this fire thus.’ 

Thirteenth Khanda 

1. So then the eastern (Ahavanlya) fire instructed him: 

‘ Breath, space, sky, lightning [are forms of me. But] the 
Person who is seen in the lightning—I am he; I am he 
indeed 1 * 
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2 . [Chorus of the fires :] * He who knows and reverences this 
fire thus, repels evil-doing from himself, becomes possessor of 
a world, reaches a full length of life, lives long. I lis descendants 
do not become destroyed. Both in this world and in the 
yonder we serve him who knows and reverences this fire thus,* 

f'OURTEENTIT KlIANDA 
The soul, and its way to Brahma 

1. Then the fires said: ‘Upakosala dear, you have this 
knowledge of ourselves and the knowledge of the Soul (Atman). 
But the teacher will tell you the way.* 

Then the teacher returned. The teacher spoke to him, 
saying : ‘ Upakosala ! * 

2 . ‘ Sir ! * he then replied. 

‘Your face, my dear, shines like a Brahma-knowcr*s. Who, 
pray, has instructed you ? * 

‘ Who, pray, would instruct me, sir ? *—Here he denied it, as 
it were.—‘ These ! They are of this appearance now, but they 
were of a different appearance!*—Here he alluded to the 
fires.— 

‘ What, pray, my dear, did they indeed tell you ? * 

3. * This—,* he acknowledged. 

‘ Verily, my dear, they did indeed tell you the worlds. But 
I will tell you something. As water adheres not to the leaf of 
a lotus-flower, so evil action adheres not to him who knows 
this.* 

‘ Tell me, sir.* 

To him he then said:— 

Fifteenth Khanda 

1. ‘That Person who is seen in the eye—He is the Self 
(Atman),* said he. ‘ That is the immortal, the fearless. That 
is Brahma, So even if they pour clarified butter or water on 
that, it goes away to the edges. 

2. They call this “ Loveliness-uniter ** {samyadvama), for all 
lovely things {vaina) come together {samyanii) unto it. All 
lovely things come together unto him who knows this. 

3. And this is also “ Goods-bringer ** {lumanl), for it brings 
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{^nt) all goods {vdma). He brings all goods who knows 
this. 

4. And this one is also “ Light-bringer'' {bhdmam), for it 
shines {^/bhd) in all worlds. He shines in all worlds who 
knows this. 

5. Now, whether they perform the cremation obsequies in 
the case of such a person or not, they [i. e. the dead] pass over 
into a flame; from a flame, into the day; from the day, into 
the half-month of the waxing moon ; from the half-month of 
the waxing moon, into the six months during which the sun 
moves northwards ; from the months, into the year; from the 
year, into the sun; from the sun, into the moon; from the moon, 
into lightning. Then there is a Person {purusd) who is 
non-human {a-mdnava). 

6. He leads them on to Brahma. This is the way to the 
gods,^ the way to Brahma. They who proceed by it return not 
to the human condition here—^yea, they return not!' 

Sixteenth Khanda 

The Brahman priest properly silent at the saorifloe 

I. Verily, he who purifies here* is a sacrifice. Truly, when 
he moves, he purifies this whole world. Since when he moves 
{yan) he purifies this whole w^orld, therefore indeed he is a 
sacrifice {yajna). 

His two paths are mind and speech. 

%. Of these the Brahman priest {brahma) forms one with his 
mind ; the Hotri, the Adhvaryu, and the Udgatri priests, the 
other with speech. 

In case, after the morning litany has commenced, the Brah* 
man priest interrupts before the concluding verse, [3] he forms 
only one path. The other becomes discontinued. 

As a one-legged man walking, or a chariot proceeding with 
one wheel, suffers injury, so his sacrifice suffers injury. The 
institutor of the sacrifice suffers injury after the sacrifice 
which suffers injury. He becomes worse off by having 
sacrificed. 

^ This same way is described subsequently at 5. 10. 1-2. 

* That is, the wind. 
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4. But in case, after the morning litany has commenced, the 
Brahman priest does not interrupt before the concluding verse, 
they form both paths; the other does not become discon¬ 
tinued. 

5. As a two-legged man walking, or a chariot proceeding 
with both wheels, is well supported, so his sacrifice is well 
supported. The institutor of the sacrifice is well supported 
after the sacrifice which is well supported. He becomes better 
off by having sacrificed. 

Seventeenth Kitanda 

How the Brahman priest rectifies mistakes in the 
sacrificial ritual 

I. Prajapati brooded upon the worlds. As they were being 
brooded upon, he extracted their essences: fire from the earth, 
wind from the atmosphere, the sun from the sky. 

а. Upon these three deities he brooded. As they were 
being brooded upon, he extracted their essences; from the fire, 
the Rig verses; from the wind, the Yajus formulas; the Saman 
chants, from the sun. 

3. Upon this threefold knowledge he brooded. As it was 
being brooded upon, he extracted its essences: bhfir from the 
Rig verses, bhuvas from the Yajus formulas, svar from the 
Saman chants. 

4. So if there should come an injury in connection with the 

Rig verses, one should make an oblation in the householder's 
(Garhapatya) fire with the words ‘ 1 Hail!' So by the 

essence of the Rig verses themselves, by the power of the Rig 
verses, he mends the injury to the Rig verses of the sacrifice. 

5. Moreover, if there should come an injury in connection 
with the Yajus formulas, one should make an oblation in the 
southern (Dakshina) fire with the words ' bhuvas ! Hail!' So 
by the essence of the Yajus formulas themselves, by the powder 
of the Yajus formulas, he mends the injury to the Yajus 
formulas of the sacrifice. 

б. Moreover, if there should come an injury in connection 
with the Saman chants, one should make an oblation in the 
eastern (Ahavanlya) fire with the words ‘ svar ! Hail!' So by 



4.17.6-] CHANDOGYA UPANISHAD 

the essence of the Saman chants themselves, by the power of 
the Saman chants, he mends the injury to the Saman chants of 
the sacrifice. 

7. So, as one would mend gold with borax-salt, silver with 
gold, tin with silver, lead with tin, brass ^ with lead, wood with 
brass or with leather, [8] even so with the power of those worlds, 
of those divinities, of that triple knowledge one mends the 
injury to the sacrifice. Verily, that sacrifice is healed in which 
there is a Brahman priest who knows this. 

9. Verily, that sacrifice is inclined to the north ^ in which 
there is a Brahman priest who knows this. Verily, there is 
this song on the Brahman priest who knows this:— 

Whichever way he* turns himself, 

In that same way goes [10] common man. 

The Brahman priest alone protects 
The sacrificers'* like a dog.* 

Verily, the Brahman priest who knows this guards the 
sacrifice, the institutor of the sacrifice, and all the priests. 
Therefore one should make as his Brahman priest one who 
knows this, not one who does not know this—yea, not one 
who does not know this. 

FIFTH PRAPATHAKA 

On breath, the soul, and the Universal Soul 

First Khanda 

The rivalry of the five bodily functions, and the 
superiority of breath 

I. Om ! Verily, he who knows the chiefest and best, 
becomes the chiefest and best. Breath, verily, is the chiefest 
and best. 

' On loha see JAOS. 48. 264. * That is, auspicious.—Sankara. 

® The Rrabman priest. That is, the Brahman is the leader of mankind. But 
Sankara interprets : ‘ Wherever it goes back (i. e. there is a defect in the sacrifice), 
thither the man (i. e. the Brahman) goes, to mend the defect with his knowledge.’ 
Deussen interprets these lines : 

* Whichever way one turns himself, 

Thereon a human being goes.’ 

Max Miiller suggests still another idea. 

* The word kiirun may also mean * the Xuru people.’ 

• Adopting, as do BR. and Deussen, the reading hd instead of aivd, < a marc.^ 
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а. Verily, he who knows the most excellent, becomes the 
most excellent of his own [people]. Speech, verily, is the 
most excellent. 

3. Verily, he who knows the firm basis, has a firm basis 
both in this world and in the yonder. The eye, verily, is a 
firm basis. 

4. Verily, he who knows attainment—for him wishes are 
attained, both human and divine. The ear, verily, is attain¬ 
ment. 

5. Verily, he who knows the abode, becomes an abode of his 
own [people]. The mind, verily, is the abode. 

б. Now, the Vital Breaths {prana)^ disputed among them¬ 
selves on self-superiority, saying [in turn]: ‘ I am superior! * 
‘ I am superior! * 

7. Those Vital Breaths went to Father Prajapati, and said : 
* Sir! Which of us is the most superior ? * 

He said to them: ‘ That one of you after whose going off 
the body appears as if it were the very worst off—^he is the 
most superior of you.* 

8. Speech went off. Having remained away a year, it 
came around again, and said: * How have you been able to 
live without me?’ 

‘ As the dumb, not speaking, but breathing with the breath, 
seeing with the eye, hearing with the ear, thinking with the 
mind. Thus.’ 

Speech entered in. 

9. The Eye went off. Having remained away a year, 
it came around again, and said: ‘ How have you been able to 
live without me ? ’ 

‘As the blind, not seeing, but breathing with the breath, 
speaking with speech, hearing with the ear, thinking with the 
mind. Thus.’ 

The Eye entered in. 

10. The Ear went off. Having remained away a year, 
it came around again, and said : ‘ ffow have you been able to 
live without me ? * 

* The word might almost be translated * Senses’; but * Functions’ would perhaps 
more accurately represent the quaint old idea in the modern scientific terminology. 
— Cf. the other accounts of this rivalry at llrih, 6. i. 7-14 and Kaush. 3. 3. 
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‘ As the deaf, not hearing, but breathing with the breath, 
speaking with speech, seeing with the eye, thinking with the 
mind. Thus/ 

The Ear entered in. 

IT. The Mind went off. Having remained away a year, 
it came around again, and said: ‘ How have you been able to 
live without me ? * 

‘As simpletons, mindless, but breathing with the breath, 
speaking with speech, seeing with the eye, hearing with the 
ear. Thus.* 

The Mind entered in. 

12 . Now when the Breath was about to go off—as a fine 
horse might tear out the pegs of his foot-tethers all together, 
thus did it tear out the other Breaths all together. They all 
came to it and said: ‘Sir! Remain. You are the most 
superior of us. Do not go off.* 

13. Then Speech said unto that one: ‘If I am the most 
excellent, so are you the most excellent/ 

Then the Eye said unto that one: ‘ If I am a firm basis, so 
are you a firm basis.* 

14. Then the Ear said unto that one: ‘ If I am attainment, 
so are you attainment/ 

Then the Mind said unto that one: ‘ If I am an abode, so 
are you an abode/ 

15. Verily, they do not call them ‘ Speeches,* nor ‘ Eyes/ 
nor ‘Ears,* nor ‘Minds.* They call them ‘Breaths' {prana), 
for the vital breath is all these. 


Second Kiianda 

1. It said; ‘ What will be my food ?' 

‘ Whatever there is here, even to dogs and birds/ they said. 

So this, verily, is the food {anna) of breath {ana). Verily, 
breath is its evident name. Verily, in the case of one who 
knows this, there is nothing whatever that is not food. 

2. It said: ‘ What will be my garment ? * 

‘ Water/ they said. 

Therefore, verily, when people are about to eat, they 
enswathe it [i. e. the breath] with water both before and 
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after.^ It is accustomed to receive a garment; it becomes not 
naked. 

3. When Satyakama Jabala told this to Go^riiti Vaiyagra- 
padya, he also said ; ‘ Even if one should tell this to a dried-up 
stump, branches would be produced on it and leaves would 
spring forth.* 

The * mixed potion ’ incantation for the attainment 
of greatness 

4. Now, if one should wish to come to something great, let 
him on the night of a new moon perform the Preparatory 
Consecration Ceremony (Diksha), and on the night of the full 
moon mix a mixed potion of all sorts of herbs with sour 
milk and honey. 

‘ Hail to the chiefest and best! *—with these words he should 
offer a libation of melted butter in the fire and pour the residue 
into the potion. 

5. ‘ Hail to the most excellent! *—with these words he should 
offer a libation of melted butter in the fire and pour the residue 
into the potion* 

‘ Hail to the firm basis! *—^with these words he should offer 
•a libation of melted butter in the fire and pour the residue into 
the potion. 

‘Hail to the abode!*—with these words he should offer 
a libation of melted butter in the fire and pour the residue into 
the potion. 

6. Then, creeping back [from the fire], and taking the potion 
in his hollowed hands, he mutters: ‘Thou art He (awa) by 
name, for this whole world is at home (amd) in thee, for thou 
art pre-eminent and supreme (irestka), king and overlord. 
Let him bring me to pre-eminence and supremacy {iraisthya)^ 
kingship and overlordship! Let me be all this I' ^ 

7. Verily, then, with this Rig verse® he takes a sip at each 
hemistich:— 

‘The food which is god Savilri's,* 

—here he takes a sip— 

^ By sipping at the commencement of a meal and by rinsing out the moulh at 
the close of the meal—the familiar custom in India. 

® Or, ‘ this world-all.* 

• RV. 5. 8a. I. 


229 



5.2.7-] CHANDOGYA UPANISHAD 

‘That for ourselves do we prefer/ 

—here he takes a sip— 

‘The best, the all-refreshing food;’ 

—here he takes a sip— 

‘ The Giver’s strength may we attain! * 

—here he takes a sip. 

8. After having cleansed the drinking-vessel or goblet, be 
lies down to the west of the fire either on a skin or on the 
bare ground with voice restrained and self-possessed. If he 
should see a woman, he may know that the rite is successful. 

9. As to this there is the following verse :— 

If during rites done for a wish 
One sees a woman in his dream, 

Success he there may recognize 
In this appearance of his dream 

—In this appearance of his dream 

Third Khanda ^ 

The course of the soul in its reincarnations 

1. Svetaketu Aruneya attended an assembly of the Pancalas. 
Then Pravahana Jaibali said to him: ‘ Young man, has your 
father instructed you ? * 

‘ He has indeed, sir,’ 

2. ‘ Do you know unto what creatures go forth hence ? ’ 

‘No, sir.’ 

‘ Do you know how they return again ? * 

* No, sir.' 

‘ Do you know the parting of the two ways, one leading to 
the gods and one leading to the fathers ?' 

‘ No, sir/ 

3. ‘Do you know how [it is that] yonder world is not filled up?’ 

‘ No, sir.’ 

‘Do you know how in the fifth oblation water comes to 
have a human voice ? ’ 

‘ No, indeed, sir.’ 

4. ‘ Now, pray, how did you say of yourself that you had 

^ With the instruction of Svetaketu in Khan(}as 3-10 compare the parallel 
account of Bfih. 6. a. 
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been instructed ? Indeed, how could one who would not know 
these things speak of himself as having been instructed ? * 

Distressed, he then went to his father’s place. Then he 
said to him: ‘ Verily, indeed, without having instructed me, 
you, sir, said: “ I have instructed you.” 

5. Five questions a fellow of the princely class {rajanya- 
bandhu) has asked me. I was not able to explain even one 
of them.’ 

Then he [i. e. the father] said: ‘ As you have told them to 
me here, I do not know even one of them. If I had known 
them, how would I not have told them to you?’ 

6. Then Gautama^ went to the king’s place. To him, 
when he arrived, he [i. e. the king] had proper attention shown. 
Then on the morrow he went up to the audience-hall. Then 
he [i.e. the king] said to him: ‘ Honored Gautama, you may 
choose for yourself a boon of human wealth.^ 

Then he said: * Human wealth be yours, O king ! The word 
which you said in the presence of the young man, even that 
do you speak to me.’ 

Then he became troubled. 

7. ‘ Wait a while,’ he commanded him, Then he said: ‘As 
to what you have told me, O Gautama, this knowledge has 
never yet come to Brahmans before you; and therefore in all 
the worlds has the rule belonged to the Kshatriya only.’ Then 
he said to him:— 


Fourth Khanda 

1. ‘Yonder world, verily, O Gautama, is a sacrificial fire. 
In this case the sun is the fuel; the light-rays, the smoke; 
the day, the flame; the moon, the coals; the stars, the sparks. 

2. In this fire the gods offer faith {iraddha). From this 
oblation arises King Soma. 

Fifth Khanda 

I. The rain-cloud, verily, O Gautama, is a sacrificial fire. 
In this case wind is the fuel; mist, the smoke; lightning, the 
flame; the thunderbolt, the coals; hailstones, the sparks. 

1 That is, Gautama Aruni, the father. 
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2, In this fire the gods offer King Soma. From this obla¬ 
tion arises rain. 

Sixth Khanda 

1. The earth, verily, O Gautama, is a sacrificial fire. In 
this case the year is the fuel; space, the smoke; night, the 
flame; the quarters of heaven, the coals; the intermedLilc 
quarters of heaven, the sparks. 

2. In this fire the gods offer rain. From this oblation 
arises food. 

Seventh Khanda 

1. Man, verily, O Gautama, is a sacrificial fire. In this 
case speech is the fuel; breath, the smoke; the tongue, the 
flame; the eyes, the coals; the ear, the sparks. 

2. In this fire the gods offer food. From this oblation 
arises semen. 

Eighth Khanda 

1. Woman, verily, O Gautama, is a sacrificial fire. In this 
case the sexual organ is the fuel; when one invite.s, the smoke; 
the vulva, the flame; when one inserts, the coals; the sexual 
pleasure, the sparks. 

2. In this fire the gods offer semen. From this oblation arises 
the fetus. 

Ninth Khanda 

1. Thus indeed in the fifth oblation water comes to have 
a human voice. 

After he has lain within for ten months, or for however long 
it is, as a fetus covered with membrane, then he is born. 

2. When born, he lives for as long as is his length of life. 
When deceased, they carry him hence to the appointed place 
for the fire from whence indeed he came, from whence he 
arose. 

Tenth Khanda 

I. So those who know this, and those too who worship in 
a forest with the thought that “ Faith is austerity,'* pass into 
the flame ^; from the flame, into the day; from the day, into 
the half-month of the waxing moon ; from the half-month of the 
waxing moon, into the six months during which the sun moves 

* That if, into the flame of the cremation fire. 
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northward; [2] from those months, into the year; from the year, 
into the sun; from the sun, into the moon; from the moon, 
into the lightning. There there is a Person {purusa) who is 
non-human {a-ntdnava). He leads them on to Brahma. This 
is the way leading to the gods.^ 

3, But those who in the village reverence a belief in sacrifice, 
merit, and almsgiving—they pass into the smoke ^; from the 
smoke, into the night; from the night, into the latter half of 
the month; from the latter half of the month, into the six 
months during which the sun moves southward—these do not 
reach the year; [4] from those months, into the world of the 
fathers; from the world of the fathers, into space ; from space, 
into the moon. That is King Soma. That is the food of the 
gods. The gods eat that. 

5. After having remained in it as long as there is a residue 
[of their good works], then by that course by which they came 
they return again, just as they came, into space; from space, 
into wind. After having become wind, one becomes smoke. 
After having become smoke, he becomes mist. 

6. After having become mist, he becomes cloud. After 
having become cloud, he rains down. They are born here as 
rice and barley, as herbs and trees, as sesame plants and beans. 
Thence, verily, indeed, it is difficult to emerge; for only if 
some one or other eats him as food and emits him as semen, 
does he develop further. 

7. Accordingly, those who are of pleasant conduct here— 
the prospect is, indeed, that they will enter a pleasant womb, 
either the womb of a Brahman, or the womb of a Kshatriya, or 
the womb of a Vai^ya. But those who are of stinking conduct 
here—the prospect is, indeed, that they will enter a stinking 
womb, cither the womb of a dog, or the womb of a swine, or 
the womb of an outcast {canddld). 

8. But on neither of these ways are the small, continually 
returning creatures,* [those of whom it is said:] ** Be born, and 
die ”—theirs is a third state. 

Thereby [it comes about that] yonder world is not filled up. 

' This same way has already been described in 4. 15. 5'-6. 

* That is, into the smoke of the cremation fire. 

* Such as dies, worms, etc. 
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Therefore one should seek to guard himself. As to this 
there is the following verse:— 

9. The plunderer of gold, the liquor-drinker, 

The invader of a teacher’s bed, the Brahman-killer— 
These four sink downward in the scale, 

And, fifth, he who consorts with them. 

10. But he who knows these five fires thus, is not stained 
with evil, even though consorting with those people. He 
becomes pure, clean, possessor of a pure world, who knows this 
—yea, he who knows this!' 

Eleventh Kiianda^ 

The Universal Soul 

I. PracTna^ala Aupamanyava, Satyayajna Paulushi, Indra- 
dyumna Bhallaveya, Jana Sarkarakshya, and Budila A^vata- 
ra^vi—these great householders, greatly learned in sacred 
lore {srotriya), having come together, pondered : ‘ Who is our 
Atman (Soul )} What is Brahma } * 

a. Then they agreed among themselves: ‘Verily, sirs, 
Uddalaka Aruni here studies exactly this Universal {yaisva^ 
nara) Atman (Soul). Come, let us go unto him.’ 

Then unto him they w^ent. 

3. Then he agreed with himself: ‘ These great householders, 
greatly learned in sacred lore, will question me. I may not be 
able to answer them everything. Come! Let me direct them 
to another.* 

4. Then he said to them : ‘ Verily, sirs, A^vapati Kaikeya 
studies just this Universal Atman (Soul). Come 1 Let us go 
unto him.’ 

Then unto him they went. 

5. Then to them severally, when they arrived, he had proper 
attentions shown. He was indeed a man who, on rising, 
could say *:— 

‘Within my realm there is no thief, 

No miser, nor a drinking man. 

None altarless, none ignorant. 

No man unchaste, no wife unchaste.* 

^ Another vergion is found at Sat. Br. lO. 6 . X* 

• Deo#:tcii’ii interpretation, 
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‘Verily, sirs, I am about to have a sacrifice performed. 
As large a gift as I shall give to each priest, so large a gift 
will I give to you, sirs. Remain, my sirs/ 

6. Then they said : ‘ With whatever subject a person is con¬ 
cerned, of that indeed he should speak. You know just this 
Universal Atman (Soul). Him indeed do you tell to us.’ 

7. Then he said to them: ‘ On the morrow will I make 
reply.’ Then with fuel in their hands ^ in the morning they 
returned. Then, without having first received them as pupils, 
he spoke to them as follows :— 

Twelfth Kiianda 

I. * Aupamanyava, whom do you reverence as the Atman 
(Soul)?’ 

‘The heaven indeed, sir, O King,* said he. 

‘ The Universal Atman (Soul) is, verily, that brightly 
shining one {suiejas) which you reverence as the Atman (Soul). 
Therefore Soma is seen pressed out {suta) and continually 
pressed out in your family. 

a. You eat food ; you see what is pleasing. He eats food; 
he sees what is pleasing. There is eminence in sacred 
knowledge in the family of him who reverences the Universal 
Atman (Soul) thus. That, however, is only the head of the 
Atman (Soul),* said he. ‘ Your head would have fallen off, if 
you had not come unto me.’ 

Thirteenth Khanda 

I. Then he said to Satyayajna Paulushi: ‘ Pracinayogya! 
Whom do you reverence as the Atman (Soul) ? * 

‘The sun indeed, sir, O King,* said he. 

‘The Universal Atman (Soul) is, verily, that manifold one 
which you reverence as the Atman (Soul). Therefore much 
of all sorts is seen in your family, [2] [e.g.] a chariot drawn by 
a she-mule rolled up [before your door], a female slave, a gold 
necklace. You eat food; you see what is pleasing. He eats 
food ; he sees what is pleasing. There is eminence in sacred 
knowledge in the fiimily of him who reverences that Universal 

^ As a tokea of cUscipleship. Compare 4. 4. 5. 
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Atman (Soul) thus. That, however, is only the eye of the 
Atman (Soul),* said he. ‘ You would have become blind, if you 
had not come unto me.* 

Fourteenth Khanda 

I, Then he said to Indradyumna Bhallaveya: ‘Vaiyaghra- 
padya ! Whom do you reverence as the Atman (Soul) ? * 

‘The wind indeed, sir, O King,* said he. 

‘ The Universal Atman (Soul) is, verily, that which possesses 
various paths, which you reverence as the Atman (Soul). 
Therefore offerings come unto you in various ways; rows of 
chariots follow you in various ways. 

a. You eat food ; you see what is pleasing. He eats food; 
he sees what is pleasing. There is eminence in sacred 
knowledge in the family of him who reverences that Universal 
Atman (Soul) thus. 

That, however, is only the breath of the Atman (Soul),* 
said he. * Your breath would have departed, if you had not 
come unto me.* 

Fifteenth Khanda 

I. Then he said to Jana; ‘ ^arkarakshya ! Whom do you 
reverence as the Atman (Soul) ? * 

‘Space indeed, sir, O King,* said he. 

‘ The Universal Atman (Soul) is, verily, that expanded one, 
which you reverence as the Atman (Soul). Therefore you are 
expanded with offspring and wealth. 

a. You eat food; you see what is pleasing. He eats food ; 
he sees what is pleasing. There is eminence in sacred know¬ 
ledge in the family of him who reverences that Universal 
Atman (Soul) thus. 

That, however, is only the body {samdeha) of the Atman 
(Soul)/ said he. ‘Your body would have fallen to pieces, if 
you had not come unto me.’ 

Sixteenth Khanda 

I. Then he safd to Budila A^vatara^vi: ‘ Vaiyaghrapadya 1 
Whom do you reverence as the Atman (Soul) ? * 

‘Water indeed, sir, O King/ said he. 

‘The Universal Atman (Soul) is, verily, that wealth, which 
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you reverence as the Atman (Soul). Therefore you are 
wealthy and thriving. 

2 . You cat food; you see what is pleasing. He eats food ; 
he sees what is pleasing. There is eminence in sacred 
knowledge in the family of him who reverences that Universal 
Atman (Soul) thus. 

That, however, is only the bladder of the Atman (Soul),’ said 
he. ‘Your bladder would have burst, if you had not come 
unto me.’ 

Seventeenth Khanda 

1. Then he said to Uddalaka Aruni: ‘ Gautama! Whom do 
you reverence as the Atman (Soul) ? ’ 

‘The earth indeed, sir, O King,’ said he. 

‘The Universal Atman (Soul) is, verily, that support, which 
you reverence as the Atman (Soul). Therefore you are 
supported with offspring and cattle. 

2 , You eat food; you see what is pleasing. He eats food ; 
he sees what is pleasing. There is eminence in sacred know¬ 
ledge in the family of him who reverences that Universal 
Atman (Soul) thus. 

That, however, is only the feet of the Atman (Soul),’ said he. 
‘Your feet w^ould have withered away, if you had not come 
unto me.* 

Eighteenth Khanda 

!• Then he said to them: ‘ Verily, indeed, you here eat food, 
knowing this Universal Atman (Soul) as if something separate. 
He, however, who reverences this Universal Atman (Soul) that 
is of the measure of the span^—thus,^ [yet] is to be measured by 
thinking of oneself^—he eats food in all worlds, in all beings, in 
all selves. 

2 , The brightly shining [heaven] is indeed the head of that 
Universal Atman (Soul). The manifold [sun] is his eye. 
That which possesses various paths [i. e. the wind] is his 
breath. The extended [space] is his body. Wealth [i.e, 

^ From earth to heaven—as Sankara suggests. 

* Deictically. 

8 abhi-vi-mdttaf a word of not altogether certain meaning, cither Irom V‘ 
measure,’ or from ^man * to think,* like the immediately preceding prddeh* 
mdira, or perhaps pregnantly referring to both. 
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water] is indeed his bladder. The support [i. e. the earth] 
is indeed his feet. The sacrificial area is indeed his breast. 
The sacrificial grass is his hair. The Gaihapatya fire is 
his heart. The Anvaharyapacana fire is his mind. The 
Ahavanlya fire is his mouth. 

Nineteenth Ktianda 

The mystical Agnihotra sacrifice to the Universal Soul 
in one’s own self 

1. Therefore the first food which one may come to, should 
be offered. The first oblation which he would offer he should 
offer with Hail to the Prana breath ! ” The Prana breath is 
satisfied. 

2. The Prana breath being satisfied, the eye is satisfied. The 
eye being satisfied, the sun is satisfied. The sun being satisfied, 
the heaven is satisfied. The heaven being satisfied, whatever 
the heaven and the sun rule over is satisfied. Along with the 
satisfaction thereof, he is satisfied with offspring, with cattle, 
with food, with the glow of health, and with eminence in 
saefed knowledge. 

Twentieth Kiianda 

1. Then the second oblation which be would offer he should 
offer with “ Hail to the Vyana breath ! ” The Vyana breath is 
satisfied. 

2 . The Vyana breath being satisfied, the ear is satisfied. The 
ear being satisfied, the moon is satisfied. The moon being 
satisfied, the quarters of heaven are satisfied. The quarters 
of heaven being satisfied, whatever the moon and the quarters 
of heaven rule over is satisfied. Along with the satisfaction 
thereof, he is satisfied with offspring, with cattle, with food, with 
the glow of health, and with eminence in sacred knowledge. 

Twenty-first Khanda 

1 . Then the third offering which he would offer he should 
offer with “ Hail to the Apana breath ! ” The Apana breath is 
satisfied. 

2 . The Apana breath being satisfied, speech is satisfied. 
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Speech being satisfied, fire is satisfied. Fire being satisfied, the 
earth is satisfied. The earth being satisfied, whatever the 
earth and fire rule over is satisfied. Along with the satisfaction 
thereof, he is satisfied with offspring, with cattle, with food, 
with the glow of health, and with eminence in sacred know¬ 
ledge. 

Twenty-second Khanda 

1. Then the fourth offering which he would offer he should 
offer with “ Hail to the Samana breath ! ” The Saniana breath 
is satisfied. 

2, The Samana breath being satisfied, the mind is satisfied. 
The mind being satisfied, the rain-god (Parjanya) is satisfied. 
The rain-god being satisfied, lightning is satisfied. Lightning 
being satisfied, whatever the rain-god and lightning rule over is 
satisfied. Along with the satisfaction thereof, he is satisfied 
with offspring, with cattle, with food, with the glow of health, 
and with eminence in sacred knowledge. 

Twenty-third Khanda 

!• Then the fifth offering which he would offer he should 
offer with “ Hail to the Udana breath ! The Udana breath is 
satisfied. 

2, The Udana breath being satisfied, wind is satisfied.^ Wind 
being satisfied, space is satisfied. Space being satisfied, what¬ 
ever wind and space rule over is satisfied. Along with the 
satisfaction thereof, he is satisfied with offspring, with cattle, 
with food, with the glow of health, and with eminence in sacred 
knowledge. 

Twenty-fourth Khanda 

1. If one offers the Agnihotra (fire) sacrifice without knowing 
this—that would be just as if he were to remove the live coals 
and pour the offering on ashes. 

2. But if one offers the Agnihotra sacrifice knowing it thus, 
his offering is made in all worlds, in all beings, in all selves. 

3. So, as the top of a reed laid on a fire would be burned up, 

* According to the Poona and Madras editions of the Chandogya UpanisUad 
the first part of this paragraph would read: * The Udiina breath being satisfied, 
the skin is satisfied. The skin being satisfied, wind is satisfied,' etc. 
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even so are burned up all the evils of him who offers the 
Agnihotra sacrifice knowing it thus. 

4. And therefore, if one who knows this should offer the 
leavings even to an outcast {candald), it would be offered in 
his Universal Atman (Soul). As to this there is the follow¬ 
ing verse;— 

As hungry children sit around 
About their mother here in life, 

E’en so all beings sit around 
The Agnihotra sacrifice.’ 


SIXTH PRAPAJHAKA 

Tho instruction of ^vetaketu by Uddalaka 
concerning the key to all knowledge 

First Khanda 

The threefold development of the elements and of man 
from the primary unitary Being 

I. Oin\ Now, there was Svetaketu Aruneya. To him his 
father said: ‘ Live the life of a student of sacred knowledge. 
Verily, my dear, from our family there is no one unlearned 
[in the Vedas] {an-ucya)^ a Brahman by connection {brahma^ 
bandhti)^ as it were.’ 

He then, having become a pupil at the age of twelve, 
having studied all the Vedas, returned at the age of twenty- 
four, conceited, thinking himself learned, proud. 

3. Then his father said to him : ‘ Svetaketu, my dear, since 
now you are conceited, think yourself learned, and are proud, 
did you also ask for that teaching whereby what has not been 
heard of becomes heard of, what has not been thought of 
becomes thought of, what has not been understood becomes 
understood ? ’ 

4. ’ How, pray, sir, is that teaching ? ’ 

(4) ‘Just as, my dear, by one piece of clay everything made 
of clay may be known—the modification is merely a verbal 
distinction, a name; the reality is just “ clay ”— 

5. Just as, my dear, by one copper ornament everything 
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made of copper may be known—the modification is merely 
a verbal distinction, a name; the reality is just ** copper ”— 

6; Just as, my dear, by one nail-scissors everything made 
of iron may be known—the modification is merely a verbal 
distinction, a name ; the reality is just “ iron *’—so, my dear, is 
that teaching.' 

7. ‘Verily, those honored men did not know this; for, if 
they had known it, why would they not have told me ? But 
do you, sir, tell me it.* 

* So be it, my dear,’ said he. 

Second Khanda 

I. ‘ In the beginning, my dear, this world was just Being 
(sat)y one only, without a second. To be sure, some people 
say': “In the beginning this world was just Non-being (a-sat), 
one only, without a second ; from that Non-being Being was 
produced.” 

3. But verily, my dear, whence could this be?* said he. 
‘How from Non-being could Being be produced? On the 
contrary, my dear, in the beginning this world was just Being, 
one only, without a second. 

3. It bethought itself: “ Would that I were many ! Let me 
procreate myself! ** It emitted heat. That heat bethought 
itself: “Would that I were many I Let me procreate myself.” 
It emitted water. Therefore whenever a person grieves or 
perspires from the heat, then water [i. e. either tears or per¬ 
spiration] is produced,* 

4. That water bethought itself; “ Would that I v/ere many ! 
Let me procreate myself.” It emitted food. Therefore 
whenever it rains, then there is abundant food. So food for 
eating is produced just from water. 

Third Khanda 

1. Now, of these beings here there are just three origins *: 
[there are beings] born from an egg, born from a living thing, 
born from a sprout. 

‘ As, for example, in 3, 19, 1 and Tait. a. 7. 

• The translation of this paragraph is discussed by Edgerton, ^AOS. 35. 340- 
343. 

• Literally ‘seeds’ 
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a. That divinity [i.e. Being] bethought itself: “Come! Let 
me enter these three divinities [i. e. heat, water, and food] with 
this living Soul (diman), and separate out name and form.* 

3. Let me make each one of them threefold.” That divinity 
entered into these three divinities with this living Soul, and 
separated out name and form. 

4. It made each of them threefold. 

Now, verily, my dear, understand from me how each of 
these three divinities becomes threefold. 

Fourth Khanda 

I. Whatever red form fire has, is the form of heat; what¬ 
ever white, the form of water; whatever dark, the form of 
food. The firehood has gone from fire: the modification is 
merely a verbal distinction, a name. The reality is just “ the 
three forms.” 

а. Whatever red form the sun has, is the form of heat; 
whatever white, the form of water; whatever dark, the form 
of food. The sunhood has gone from the sun: the modifi¬ 
cation is merely a verbal distinction, a name. The reality is 
just " the three forms.” 

3. Whatever red form the moon has, is the form of heat; 
whatever white, the form of water; whatever dark, the form of 
food. The moonhood has gone from the moon: the modifi¬ 
cation is merely a verbal distinction, a name. The reality is 
just “the three forms.” 

4. Whatever red form the lightning has, is the form of heat; 
whatever white, the form of water; whatever dark, the form 
of food. The lightninghood has gone from the lightning: the 
modification is merely a verbal distinction, a name. The reality 
is just “ the three forms." 

5. Verily, it was just this that the great householders, 
greatly learned in sacred lore, knew when they said of old *: 
“ No one now will bring up to us what has not been heard of, 
what has not been thought of, what has not been understood.” 
For from these [three forms] they knew [everything]. 

б. They knew that whatever appeared red was the form of 

^ ‘ Name and form * is the Sanskrit idiom for ‘ individuality. * 

* Compare Mun^. i. i. 3. 
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heat. They knew that whatever appeared white was the 
form of water. They knew that whatever appeared dark was 
the form of food. 

7. They knew that whatever appeared un-understood is 
a combination of just these divinities. 

Verily, my dear, understand from me how each of these 
three divinities, upon reaching man, becomes threefold. 

Fifth Khanda 

I. Food, when eaten, becomes divided into three parts. 
That which is its coarsest constituent becomes the feces ; that 
which is medium, the flesh; that which is finest, the mind. 

a. Water, when drunk, becomes divided into three parts. 
That which is its coarsest constituent, becomes the urine ; 
that which is medium, the blood; that which is finest, the 
breath (prana). 

3. Heat, when eaten, becomes divided into three parts. 
That which is its coarsest constituent, becomes bone; that 
which is medium, the marrow; that which is finest,the voice. 

4. For, my dear, the mind consists of food ; the breath 
consists of water ; the voice consists of heat.’ 

‘ Do you, sir, cause me to understand even more.’ 

* So be it, my dear,* said he. 

Sixth Khanha 

1. ‘ Of coagulated milk, my dear, when churned, that which 
is the finest essence all moves upward ; it becomes butter. 

a. Even so, verily, my dear, of food, when eaten, that 
w^hich is the finest essence all moves upward; it becomes 
the mind. 

3. Of water, my dear, when drunk, that which is the finest 
essence all moves upward ; it becomes the breath. 

4. Of heat, my dear, when eaten, that which is the finest 
essence all moves upward ; it becomes the voice. 

5. For, my dear, the mind consists of food; the breath 
consists of water; the voice consists of heat.’ 

* Do you, sir, cause me to understand even more.’ 

* So be it, my dear,’ said he. 
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Seventh Khanda 

1. ‘A person, my dear, consists of sixteen parts. For 
fifteen days do not eat; drink water at will. Breath, which 
consists of water, will not be cut off from one who drinks 
water/ 

2 . Then for fifteen days he did not eat. So then he 
approached him, saying, ‘What shall I say, sir?’ 

‘The Rig verses, my dear, the Yajus formulas, the Saman 
chants/ 

Then he said: ‘ Verily, they do not come to me, sir/ 

3. To him he then said : ‘Just as, my dear, a single coal of 
the size of a fire-fly may be left over from a great kindled fire, 
but with it the fire would not thereafter burn much—so, my 
dear, of your sixteen parts a single sixteenth part may be 
left over, but with it you do not now apprehend the Vedas. 
(4) Eat; [4] then you will understand from me,' 

(4) Then he ate. So then he approached him. Then 
whatsoever he asked him, he answered everything. (5) To him 
he then said :— 

5. ‘Just as, my dear, one may, by covering it with straw, 
make a single coal of the size of a fire-fly that has been left over 
from a great kindled fire blaze up, and with it the fire 
would thereafter burn much—[6] so, my dear, of your sixteen 
parts a single sixteenth part has been left over. After having 
been covered with food, it has blazed up. With it you now 
apprehend the Vedas; for, my dear, the mind consists of food, 
the breath consists of water, the voice consists of heat/ 

Then he understood from him—yea, he understood. 

Eighth Khanda 

Conoerning sleep, hunger and thirst, and dying 

T. Then Uddalaka Aruni said to Svetaketu, his son: 

• Understand from me, my dear, the condition of sleep, 
When a person here sleeps {svapiti\ as it is called, then, my 
dear, he has reached Being, he has gone to his own {svam 
aplta). Therefore they say of him “ he sleeps ” ; for he has 
gone to his own. 
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a. As a bird fastened with a string, after flying in this 
direction and in that without finding an abode elsewhere, rests 
down just upon its fastening—even so, my dear, the mind, 
after flying in this direction and in that without finding an 
abode elsewhere, rests down just upon breath ; for the mind, 
my dear, has breath as its fastening. 

3. Understand from me, my dear, hunger {aiand) and 
thirst. When a person here is hungry (asisisati), as it is 
called, just water is leading off {nayanti) that which has been 
eaten (^ as). So, as they speak of “a leader-of-cows*’ {go-ndya)y 
“a leader-of-horses ” {aiva-ndya)^ “ a leader-of-men” {purtisa- 
ndya), so they speak of water as a leader-of-food ” {asa-ndya, 
hunger). 

On this point, my dear, understand that this [body] is 
a sprout which has sprung up. It will not be without a root. 

4. What else could its root be than food ? Even so, my 
dear, with food for a sprout, look for water as the root. With 
water, my dear, as a sprout, look for heat as the root. 
With heat, my dear, as a sprout, look for Being as the root. 
All creatures here, my dear, have Being as their root, have 
Being as their home, have Being as their support. 

5. Now, when a person here is thirsty, as it is called, just 
heat is leading off that which has been drunk. So, as they 
speak of “ a leader-of-cows ” {go- 7 idya), “ a leader-of-horses ” 
(aiva-ndya), “ a leader-of-men {purusa-ndyd)^ so one speaks of 
heat as “a leader-of-water” {nda-nyd^ thirst). 

On this point, my dear, understand that this [body] is 
a sprout which has sprung up. It will not be without a root. 

6. Where else could its root be than in water? With 
water, my dear, as a sprout, look for heat as the root. With 
heat, my dear, as a sprout, look for Being as the root. 
All creatures here, my dear, have Being as their root, have 
Being as their abode, have Being as their support. 

But how, verily, my dear, each of these three divinities, 
upon reaching man, becomes threefold, has previously^ been 
said. 

When a person here is deceasing, my dear, his voice goes 
into his mind; his mind, into his breath; his breath, into heat; 

^ Id 6. 5. 1-4. 
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the heat, into the highest divinity. (7) That which is the 
finest essence—[7] this whole world has that as its soul. 
That is Reality (satya). That is Atman (Soul). That art 
thou, Svetaketu.* ^ 

' Do you, sir, cause me to understand even more.* 

‘ So be it, my dear,* said he. 

Ninth Kiianda 

The unitary World-Soul, the immanent reality 
of all things and of man 

1 . ‘As the bees, my dear, prepare honey by collecting the 
essences of different trees and reducing the essence to a unity, 
[2] as they are not able to discriminate “ I am the essence of 
this tree,” “I am the essence of that tree**—even so, indeed, 
my dear, all creatures here, though they reach Being,'^ know 
not “ We have reached Being.’* 

3. Whatever they are in this world, whether tiger, or lion, 
or wolf, or boar, or worm, or fly, or gnat, or mosquito, that 
they become. 

4. That which is the finest essence—this whole world has 
that as its soul. That is Reality. That is Atman (Soul). 
That art thou, Svetaketu.* 

‘ Do you, sir, cause me to understand even more.* 

‘ So be it, my dear,* said he. 

Tenth Kha]^a 

I. ‘These rivers, my dear, flow, the eastern toward the 
east, the western toward the west. They go just from the 
ocean to the ocean. They become the ocean itself. As there 
they know not “ I am this one,** “ I am that one **—[2] even so, 
indeed, my dear, all creatures here, though they have come 
forth from Being, know not “ We have come forth from Being.” 
Whatever they are in this world, whether tiger, or lion, or 

^ In an article entitled * Sources of the filosofy of the Upanisads, yAOS, 36 
(1916), pp. 197-204, Edgerion translates as follows (p. 200, n. 5) : ‘ What that 
subtle essence is, a-state-of-having-that(-a«z>;fdr)-ns-its-essence it this universe, 
that is the Real, that is the Soul, that art thou, Svetaketu.' 

^ In deep sleep and in death. 
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wolf, or boar, or worm, or fly, or gnat, or mosquito, that they 
become. 

3. That which is the finest essence—this whole world has 
that as its soul. That is Reality. That is Atman (Soul). 
That art thou, ^vetaketu.’ 

‘ Do you, sir, cause me to understand even more.’ 

‘ So be it, my dear,’ said he. 

Eleventh Khanda 

1. * Of this great tree, my dear, if some one should strike at 
the root, it would bleed, but still live. If some one should 
strike at its middle, it would bleed, but still live. If some one 
should strike at its top, it would bleed, but still live. Being 
pervaded by Atman (Soul), it continues to stand, eagerly 
drinking in moisture and rejoicing. 

2 . If the life leaves one branch of it, then it dries up. It 
leaves a second; then that dries up. It leaves a third; then 
that dries up. It leaves the whole; the whole dries up. Even 
so, indeed, my dear, understand,’ said he. 

3. ‘ Verily, indeed, when life has left it, this body dies. The 
life does not die. 

That which is the finest essence—this whole world ha.s that 
as its soul. That is Reality. That is Atman (Soul). I'hat 
art thou, ^vetaketu.’ 

‘ Do you, sir, cause me to understand even more.’ 

* So be it, my dear,’ said he. 

Twelfth Khanda 

I. * Bring hither a fig from there.’ 

‘ Here it is, sir.’ 

‘ Divide it’ 

' It is divided, sir.’ 

‘ What do you see there ? ’ 

‘ These rather (tva) fine seeds, sir.’ 

‘Of these, please (ahga), divide one.’ 

‘ It is divided, sir.’ 

‘ What do you see there ? ’ 

'Nothing at all, sir.’ 

247 



6.12.2-] CHANDOGYA upanishad 

2. Then he said to him: ‘Verily, my dear, that finest 
essence which you do not perceive—verily, my dear, from that 
finest essence this great Nyagrodha (sacred fig) tree thus ^ 
arises. 

3. Believe me, my dear/ said he, (3) ‘ that which is the finest 
essence—this whole world has that as its soul. That is Reality. 
That is Atman (Soul), That art thou, Svetaketu.’ 

‘ Do you, sir, cause me to understand even more/ 

‘ So be it, my dear,* said he. 


Thirteenth Khanda 

1. ‘ Place this salt in the water. In the mornfngcome unto 
me.* 

Then he did so. 

Then he said to him ; ‘ That salt you placed in the water 
last evening—please bring it hither.* 

Then he grasped for it, but did not find it, as it was com* 
pletely dissolved. 

2. ‘ Please take a sip of it from this end,* said he. ‘ How 
is it ? * 

‘ Salt* 

‘ Take a sip from the middle,* said he. ‘ How is it ? * 

‘ Salt.* 

* Take a sip from that end,* said he. ‘ How is it ?’ 

‘Salt* 

' Set it aside.* Then come unto me.* 

He did so, saying, ‘ It is always the same/ 

Then he said to him : ‘ Verily, indeed, my dear, you do not 
perceive Being here. Verily, indeed, it is here. 

3. That which is the finest essence—this whole world has 
that as its soul. That is Reality. That is Atman (Soul). 
That art thou, Svetaketu.* 

‘ Do you, sir, cause me to understand even more.* 

‘ So be it, my dear/ said he. 

* Deictically. 

• Instead of abhi-pra asya Bdhtlingk and Roth i. 543 s.v.) read ahkiprtu 
afya, ‘ add more unlo it.' 
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Fourteenth Khanda 

I. ‘Just as, my dear, one might lead away from the Gandharas 
a person with his eyes bandaged, and then abandon him in an 
uninhabited place; as there he might be blown forth either to 
the east, to the north, or to the south, since he had been led 
off with his eyes bandaged and deserted with his eyes ban¬ 
daged ; [a] as, if one released his bandage and told him, “ In 
that direction are the Gandharas; go in that direction! ” he 
would, if he were a sensible man, by asking [his way] from 
village to village, and being informed, arrive home at the 
Gandharas—even so here on earth one who has a teacher 
knows: “ I shall remain here only so long as I shall not be 
released [from the bonds of ignorance]. Then I shall arrive 
home/'' 

3. That which is the finest essence—this whole world has 
that as its soul. That is Reality. That is Atman (Soul). 
That art thou, Svetaketu.’ 

* Do you, sir, cause me to understand even more.' 

‘ So be it, my dear,' said he. 

Fifteenth Khanda 

I. •Also, my dear, around a [deathly] sick person his kins¬ 
men gather, and ask, “Do you know me?” “Do you know 
me ? ” So long as his voice does not go into his mind, his 
mind into his breath, his breath into heat, the heat into the 
highest divinity—so long he knows. 

a. Then when his voice goes into his mind, his mind into his 
breath, his breath into heat, the heat into the highest divinity * 
—then he knows not. 

3. That which is the finest essence—this whole world has 
that as its soul. That is Reality. That is Atman (Soul). 
That art thou, ^vetaketu.’ 

‘ Do you, sir, cause me to understand even more.’ 

* So be it, my dear,' said he. 

* On the interpretation of this paragraph see Edgerton, yAOS, 35. 243-345. 

* This same statement of the order of the cessation of functions on the approach 
of death occurs in 6. 8. 6. 
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Sixteenth Khanda 

I. ‘ And also, my dear, they lead up a man seized by the 
hand, and call: “ He has stolen! He has committed a theft! 
Heat the ax for him ! ” If he is the doer thereof, thereupon 
he makes himself {dimdnam) untrue. Speaking untruth, 
covering himself with untruth, he seizes hold of the heated 
ax and is burned. Then he is slain.^ 

a. But if he is not the doer thereof, thereupon he makes 
himself true. Speaking truth, covering himself with truth, 
he seizes hold of the heated ax and is not burned. Then 
he is released. 

3. As in this case he would not be burned [because of the 
truth], so this whole world has that [truth] as its soul. That is 
Reality. That is Atman (Soul). That art thou, J^vetaketu.* 
Then he understood it from him—yea, he understood. 


SEVENTH PRAPATHAKA 
The instruction of Narada by Sanatkumara 

Progressive worship of Brahma up to the Universal Soul 
First Khanda 

I. Om I * Teach me, sir I * *—with these words Narada came 
to Sanatkumara. 

To him he then said: * Come to me with what you know. 
Then I will tell you still further.* 

%. Then he said to him: ‘ Sir, I know the Rig-Veda, the 
Yajur-Veda, the Sama-Veda, the Atharva-Veda as the fourth, 
Legend and Ancient Lore {itikdsa-purdna) as the fifth, the 
Veda of the Vedas [i.e. Grammar], Propitiation of the Manes, 
Mathematics, Augury {daiva)^ Chronology, Logic, Polity, the 
Science of the Gods (deva-vidya)^ the Science of Sacred Know¬ 
ledge {brahma-vidyd)^ Demonology {bhufa^vidyd)^ the Science 

^ The translation of this passage has been disenssed by Kdgerton, JAOS, 35. 
245-246. 

^ This sentence adhthi bhagavo lacks bat the word brahma to be the same as 
the request which IJhrigu Varuni put to his father in a similar progressive dehaitioo 
in Tail. 3. i ; adhihi bhagavo brahma^ ‘ Sir, declare Brahma.* 
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of Rulership {k§atra-vidyd)y Astrology {naksaira-vidyd)^ the 
Science of Snake-charming, and the Fine Arts {sarpa-deva- 
jana-vidyS)} This, sir, I know. 

3. Such a one am I, sir, knowing the sacred sayings {mantra- 
vid)y but not knowing the Soul (Atman). It has been heard 
by me from those who are like you, sir, that he who knows 
the Soul (Atman) crosses over sorrow. Such a sorrowing one 
am I, sir. Do you, sir, cause me, who am such a one, to cross 
over to the other side of sorrow.* 

To him he then said: ‘Verily, whatever you have here 
learned, verily, that is mere name {ndman). 

4. Verily, a Name are the Rig-Veda, the Yajur-Veda, the 
Sama-Veda, the Atharva-Veda as the fourth, Legend and 
Ancient Lore {itihdsa-purdna) as the fifth, the Veda of the 
Vedas [i.e. Grammar], Propitiation of the Manes, Mathematics, 
Augury {daiva)^ Chronology, Logic, Polity, the Science of the 
Gods {deva-vidyd)^ the Science of Sacred Knowledge {brahma* 
vidya)y Demonology {bhuia-vtdyd), the Science of Rulership 
Oi^atra*vidyd)y Astrology {naksatra-vidyd)^ the Science of 
Snake-charming, and the Fine Arts {sarpa-devajana-vidyd). 
This is mere Name. Reverence Name. 

5. He who reverences Name as Brahma—as far as Name goes, 
so far he has unlimited freedom, he who reverences Name as 
Brahma.* 

‘ Is there, sir, more than Name ? ’ 

‘There is, assuredly, more than Name.* 

‘ Do you, sir, tell me it.* 

Second Khanka 

I. ‘Speech {vde)^ assuredly, is more than Name. Speech, 
verily, makes known the Rig-Veda, the Yajur-Veda, the Sama- 
Veda, the Atharva-Vedaas the fourth. Legend and Ancient Lore 
as the fifth, the Veda of the Vedas [i.e. Grammar], Propitiation 
of the Manes, Mathematics, Augury, Chronology, Logic, Polity, 
the Science of the Gods, the Science of Sacred Knowledge, 
Demonology, the Science of Rulership, Astrology, the Science 

* With this list, which recurs here and in the seventh Khanda, compare the 
somewhat similar enumerations at Bfih. a. 4.10; 4. i. a; 4. 5. 11. The transla¬ 
tion of this passage has Wn discussed by B. Faddegon, Acta OrUntalia 4. 42-54. 
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of Snake-charming, and the Fine Arts, as well as heaven and 
earth, wind and space, water and heat, gods and men, beasts 
and birds, grass and trees, animals together with worms, flies, 
and ants, right and wrong, true and false, good and bad, 
pleasant and unpleasant. Verily, if there were no speech, 
neither right nor wrong would be known, neither true nor false, 
neither good nor bad, neither pleasant nor unpleasant. Speech, 
indeed, makes all this known. Reverence Speech. 

2. He who reverences Speech as Brahma—as far as Speech 
goes, so far he has unlimited freedom, he who reverences 
Speech as Brahma.* 

‘ Is there, sir, more than Speech ? * 

‘ There is, assuredly, more than Speech.* 

‘ Do you, sir, tell me it.’ 

Third Khanda 

T. ‘Mind {manas)f assuredly, is more than Speech. Verily, 
as the closed hand compasses two acorns, or two kola-berries, or 
two dice-nuts, so Mind compasses both Speech and Name. When 
through Mind one has in mind “I wish to learn the sacred 
sayings {manira)^' then he learns them ; “ I wish to perform 
sacred works {karma) then he performs them; I would 
desire sons and cattle,” then he desires them ; “ I would desire 
this world and the yonder,” then he desires them. Truly the 
self {atman) is Mind. Truly, the world {lokd) is Mind. Truly, 
Brahma is Mind. 

2. He who reverences Mind as Brahma—as far as Mind 
goes, so far he has unlimited freedom, he who reverences Mind 
as Brahma.’ 

‘ Is there, sir, more than Mind ? ’ 

‘ There is, assuredly, more than Mind.’ 

‘ Do you, sir, tell me it.’ 

Fourth Khanda 

I. ‘Conception {samkalpa)^ assuredly, is more than Mind. 
Verily, when one forms a Conception, then he has in Mind, then 
he utters Speech, and he utters it in Name. The sacred say¬ 
ings (mantra) are included in Name, and sacred works in the 
sacred sayings. 
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Verily, these have Conception as their union-point, have 
Conception as their soul, are established on Conception. 
Heaven and earth were formed through Conception. Wind 
and space were formed through Conception. Water and 
heat were formed through Conception. Through their having 
been formed, rain becomes formed. Through rain having been 
formed, food becomes formed. Through food having been 
formed, living creatures {frdnd) become formed. Through 
living creatures having been formed, sacred sayings {mantra) 
become formed. Through sacred sayingshaving been formed, 
sacred works (karma) become [perjformed. Through sacred 
works having been [perjformed, the world becomes formed. 
Through the world having been formed, everything becomes 
formed. Such is Conception. Reverence Conception. * 

3. He who reverences Conception as Brahma—he, verily, 
attains the Conception-worlds; himself being enduring, the 
enduring worlds; himself established, the established worlds; 
himself unwavering, the unwavering worlds. As far as Concep¬ 
tion goes, so far he has unlimited freedom, he who reverences 
Conception as Brahma.* 

* Is there, sir, more than Conception ? * 

* There is, assuredly, more than Conception.* 

‘ Do you, sir, tell me it.’ 

Fifth Khanda 

1. ‘Thought {ciUa)y assuredly, is more than Conception. 
Verily, when one thinks, then he forms a conception, then he 
has in Mind, then he utters Speech, and he utters it in Name. 
The sacred sayings (mantra) are included in Name, and 
sacred works in the sacred sayings. 

2. Verily, these things have Thought as their union-point, 
have Thought as their soul, are established on Thought. 
Therefore, even if one who knows much is without Thought, 
people say of him : “ He is not anybody, whatever he knows I 
Verily, if he did know, he would not be so without Thought! ” 
On the other hand, if one who knows little possesses Thought, 
people are desirous of li.stening to him. Truly, indeed. Thought 
is the union-point, Thought is the soul (dtman)^ Thought is the 
support of these things. Reverence Thought. 
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3. He who reverences Thought as Brahma—he, verily, 
attains the Thought-worlds; himself being enduring, the 
enduring worlds; himself being established, the established 
worlds; himself being unwavering, the unwavering worlds. 
As far as Thought goes, so far he has unlimited freedom, he 
who reverences Thought as Brahma.’ 

‘ Is there, sir, more than Thought ? ’ 

‘ There is, assuredly, more than Thought.’ 

‘ Do you, sir, tell me it.’ 

Sixth Khanda 

I. ‘Meditation (dhydna)^ assuredly, is more than Thought. 
The earth meditates, as it were {ivd). The atmosphere medi¬ 
tates, as it were. The heaven meditates, as it were. Water 
meditates, as it were. Mountains meditate, as it were. Gods 
and men meditate, as it were. Therefore whoever among men 
here attain greatness—they have, as it were, a part of the 
reward of meditation. Now, those who are small arc quarrelers, 
tale-bearers, slanderers. But those who are superior—they 
have, as it were, a part of the reward of Meditation. Reverence 
Meditation. 

a. He who reverences Meditation as Brahma—as far as 
Meditation goes, so far he has unlimited freedom, he who 
reverences Meditation as Brahma.’ 

‘ Is there, sir, more than Meditation ? ’ 

‘ There is, assuredly, more than Meditation.’ 

‘ Do you, sir, tell me it.’ 

Seventh Khanda 

I. 'Understanding (vijndna)^ assuredly, is more than 
Meditation. Verily, by Understanding one understands the 
Rig-Veda, the Yajur-Veda, the Sama-Veda, the Atharva-Veda 
as the fourth. Legend and Ancient Lore {itihdsa-purdnd) as the 
fifth, the Veda of the Vedas [i.e. Grammar], Propitiation of 
the Manes, Mathematics, Augury {daiva)^ Chronology, Logic, 
Polity, the Science of the Gods [deva-vidya)^ the Science of 
Sacred Knowledge (drahma-vidyd)^Demono]ogy{bhiifa-vidyd)^ 
the Science of Rulership {ksatra-vidyd\ Astrology {naksatra- 
vidyd),^t Sciertcc of Snake-charming, and the Fine Arts {sarpa^ 
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devajana-vidyo)^ as well as heaven and earth, wind and space, 
water and heat, gods and men, beasts and birds, grass and trees, 
animals together with worms, flies, and ants, right and wrong, 
true and false, good and bad, pleasant and unpleasant, food 
and drink, this world and the yonder—all this one understands 
just with Understanding. Reverence Understanding. 

%, He who reverences Understanding as Brahma—he, verily, 
attains the worlds of Understanding and of Knowledge 

{jndna). As far as Understanding goes, so flir he has un¬ 
limited freedom, he who reverences Understanding as Brahma.* 

' Is there, sir, more than Understanding ? * 

‘ There is, assuredly, more than Understanding.* 

* Do you, sir, tell me it.* 

Eighth Khanda 

I. ‘Strength assuredly, is more than Understanding. 
Indeed, one man of Strength causes a hundred men of Under¬ 
standing to tremble. When one is becoming strong, he 
becomes a rising man. Rising, he becomes an attendant. 
Attending, he becomes attached as a pupil. Attached as a 
pupil, he becomes a seer, he becomes a hearer, he becomes 
a thinker, he becomes a perceiver, he becomes a doer, he 
becomes an understander. By Strength, verily, the earth 
stands ; by Strength, the atmosphere ; by Strength, the sky ; 
by Strength, the mountains ; by Strength, gods and men; by 
Strength, beasts and birds, grass and trees, animals together 
with worms, flies, and ants. By Strength the world stands. 
Reverence Strength. 

a. He who reverences Strength as Brahma—as far as 
Strength goes, so far he has unlimited freedom, he who 
reverences Strength as Brahma.* 

‘ Is there, sir, more than Strength ? * 

‘ There is, assuredly, more than Strength.* 

* Do you, sir, tell me it.* 

Ninth Khanda 

I. ‘ Food {anna)y assuredly, is more than Strength, There¬ 
fore, if one should not eat for ten days,^ even though he might 

> Literally * nighti.* 
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live, yet verily he becomes a non-seer, a non-hearer, a non- 
thinker, a non-perceiver, a non-doer, a non-understander. But 
on the entrance of food he becomes a seer, he becomes a 
hearer, he becomes a thinker, he becomes a perceiver, he 
becomes a doer, he becomes an understander. Reverence 
Food. 

2. He who reverences Food as Brahma—he, verily, attains 
the worlds of Food and Drink. As far as Food goes, so far 
he has unlimited freedom, he who reverences Food as Brahma.' 

' Is there, sir, more than Food ? ’ 

* There is, assuredly, more than Food.* 

‘ Do you, sir, tell me it/ 

Tenth K hand a 

1. ‘ Water verily, is more than Food. Therefore, 

when there is not a good rain, living creatures {prana) sicken 
with the thought, ‘‘ Food will become scarce/* But when 
there is a good rain, living creatures become happy with the 
thought, “Food will become abundant.’* It is just Water 
solidified that is this earth, that is the atmosphere, that is the 
sky, that is gods and men, beasts and birds, grass and trees, 
animals together with worms, flies, and ants; all these are just 
Water solidified. Reverence Water. 

2. He who reverences Water {dpas) as Brahma obtains 
{dpnoti) all his desires and becomes satisfied. As far as Water 
goes, so far he has unlimited freedom, he who reverences 
Water as Brahma.’ 

* Is there, sir, more than Water? ’ 

‘ There is, assuredly, more than Water.* 

‘ Do you, sir, tell me it/ 

Eleventh Khanda 

I. * Heat {iejas)^ verily, is more than Water. That, verily, 
seizes hold of the wind, and heats the ether {dkdSa), Then 
people say: “ It is hot! It is burning hot! Surely it will 
rain!** Heat indeed first indicates this, and then lets out 
water. So, with lightnings darting up and across the sky, 
thunders roll. Therefore people say: “It lightens 1 It 



CHANDOGYA UPANISHAD [^7.13. 2 

thunders ! Surely it will rain !” Heat indeed first indicates 
tills, and then lets out water. Reverence Heat. 

2 . He who reverences Heat as Brahma—he, verily, being 
glowing, attains glowing, shining worlds freed from darkness. 
As far as Heat goes, so far he has unlimited Freedom, he 
who reverences Heat as Brahma.’ 

‘ Is there, sir, more than Heat ? ’ 

‘ There is, assuredly, more than Heat,* 

‘ Do you, sir, tell me it.’ 

Tavelftii Khanda 

I. ‘Space {dkdia), assuredly, is more than Heat. In Space, 
verily, are both sun and moon, lightning, stars and fire. 
Through Space one calls out; through Space one hears; 
through Space one answers. In Space one enjoys himself; 
in Space one does not enjoy himself. In Space one is born ; 
unto Space one is born. Reverence Space. 

a. He who reverences Space as Brahma—he, verily, attains 
spacious, gleaming, unconfined, wide-extending worlds. As 
far as Space goes, so far he has unlimited freedom, he who 
reverences Space as Brahma.’ 

‘ Is there, sir, more than Space ? ’ 

‘ There is, assuredly, more than Space.* 

‘ Do you, sir, tell me it.* 

Thirteenth Khanda 

1. ‘Memory (smara), verily, is more than Space. There¬ 
fore, even if many not possessing Memory should be assembled, 
indeed they would not hear any one at all, they would not 
think, they would not understand. But assuredly, if they 
should remember, then they would hear, then they would think, 
then they would understand. Through Memory, assuredly, 
one discerns his children; through Memory, his cattle. 
Reverence Memory. 

2. He who reverences Memory as Brahma—as far as 
Memory goes, so far he has unlimited freedom, he who 
reverences Memory as Brahma.* 

‘ Is there, sir, more than Memory ? ’ 
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‘ There is, assuredly, more than Memory/ 

‘ Do you, sir, tell me it/ 

Fourteenth Khanda 

1. -Hope {dM), assuredly, is more than Memory. When 
kindled by Hope, verily, Memory learns the sacred sayings 
(mantra) ; [kindled by Hope] one performs sacred works 
(karma), longs for sons and cattle, for this world and the 
yonder. Reverence Hope. 

2. He who reverences Hope as Brahma —through Hope all 
his desires prosper, his wishes are not unavailing. As far as 
Hope goes, so far he has unlimited freedom, he who reverences 
Hope as Brahma.’ 

* Is there, sir, more than Hope ? ^ 

‘ There is, assuredly, more than Hope.’ 

‘ Do you, sir, tell me it.’ 

P'lFTEENTH KhANDA 

1. ‘Life (prana, breath), verily, is more than Hope. 
Just as, verily, the spokes are fastened in the hub, so on this 
vital breath everything is fastened. Life (prana) goes on with 
vital breath (prana). Vital breath (prana) gives life (prana ); 
it gives [life] to a living creature (prana). One’s father is 
vital breath ; one s mother, vital breath ; one’s brother, vital 
breath ; one’s sister, vital breath ; one’s teacher (dcdrya), vital 
breath ; a Brahman is vital breath, 

2. If one answers harshly, as it were (/W), a father, or a mother, 
or a brother, or a sister, or a teacher, or a Brahman, people say to 
him: “ Shame on you ! Verily, you are a slayer of your father! 
Verily, you are a slayer of your mother! Verily, you are a 
slayer of your brother! Verily, you are a slayer of your sister! 
Verily, you are a slayer of your teacher! Verily, you are a 
slayer of a Brahman! ” 

3. But if, when the vital breath has departed from them, 
one should even shove them with a poker and burn up every 
bit of them,^ people would not say to him: “ You are a 
slayer of your father,” nor “ You are a slayer of your mother,” 

* In ihe cremation-pile, 
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nor You are a slayer of your brother/* nor “ You are a slayer 
of your sister/’ nor ‘‘You are a slayer of your teacher,” nor 
'‘You are a slayer of a Brahman/* 

4, For indeed, vital breath {prana) is all these things. 
Verily, he who sees this, thinks this, understands this, becomes 
a superior speaker. Even if people should say to him “ You 
are a superior speaker,” he should say “ I am a superior 
speaker/* He should not deny it. 

Sixteenth Khanda 

But he, verily, speaks superiorly who speaks superiorly 
with Truth {satya)' 

‘Then I, sir, would speak superiorly with Truth.’ 

‘ But one must desire to understand the Truth.* 

‘Sir, I desire to understand the Truth.’ 

Seventeenth Khanda 

‘Verily, when one understands, then he speaks the Truth. 
One who does not understand, does not speak the Truth. 
Only he who understands speaks the Truth. But one must 
desire to understand Understanding {vijndna)* 

‘ Sir, I desire to understand Understanding.’ 

Eighteenth Khanda 

‘Verily, when one thinks, then he understands. Without 
thinking one does not understand. Only after having thought 
does one understand. But one must desire to understand 
Thought {mati)' 

* Sir, I desire to understand Thought.’ 

Nineteenth Khanda 

‘Verily, when one has Faith, then he thinks. One who 
has not Faith does not think. Only he who has Faith thinks. 
But one must desire to understand Faith {sraddha)! 

‘ Sir, 1 desire to understand Faith/ 
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Twentieth Khanda 

* Verily, when one grows forth, then he has Faith. One 
who does not grow forth does not have Faith. Only he who 
grows forth {nih -f- ^sthd) has Faith. But one must desire to 
understand the Growing Forth {nih-sthd)! 

‘ Sir, I desire to understand the Growing Forth/ 

Twenty-first Khanda 

‘ Verily, when one is active, then he grows forth. Without 
being active one does not grow forth. Only by activity does 
one grow forth. But one must desire to understand Activity 
{krtiV 

‘ Sir, I desire to understand Activity/ 

Twenty-second Khanda 

‘Verily, when one gets Pleasure for himself, then he is 
active. Without getting Pleasure one is not active. Only by 
getting Pleasure is one active. But one must desire to under¬ 
stand Pleasure {siikha)' 

‘ Sir, I desire tb understand Pleasure/ 

Twenty-third Khanda 

‘Verily, a Plenum is the same as Pleasure. There is no 
Pleasure in the small. Only a Plenum is Pleasure. But one 
must desire to understand the Plenum {bhiiman)* 

‘ Sir, I desire to understand the Plenum.* 

Twenty-fourth Khanda 

• Where one sees nothing else, hears nothing else, under¬ 
stands nothing else—that is a Plenum. But where one sees 
something else—that is the small. Verily, the Plenum is the 
same as the immortal; but the small is the same as the mortal.* 

‘ That Plenum, sir—on what is it established ? * 

‘ On its own greatness—unless, indeed, not on greatness at 
all. 

Here on earth people call cows and horses, elephants and 
gold, slaves and wives, fields and abodes greatness.** I do 
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not speak thus; I do not speak thus/ said he; * for [in that 
case] one thing is established upon another. 

Twenty-FIFTH Khanda 

I. That [Plenum], indeed, is below. It is above. It is to the 
west. It is to the east. It is to the south. It is to the north. 
It, indeed, is this whole world.— 

Now next, the instruction with regard to the Ego {ahamkdrd- 
deia ).— 

1, indeed, am below. I am above. I am to the west. I am 
to the east. I am to the south. I am to the north. I, indeed, 
am this whole world.— 

2. Now next, the instruction with regard to the soul {dtmd- 
deicL ).— 

The Soul (Atman), indeed, is below. The Soul is above. 
The Soul is to the west. The Soul is to the east. The Soul 
is to the south. The Soul is to the north. The Soul, indeed, 
is this whole world. 

Verily, he who sees this, who thinks this, who understands 
this, who has pleasure in the Soul, who has delight in the Soul, 
who has intercourse with the Soul, who has bliss in the Soul— 
he is autonomous {sva-rdj ); he has unlimited freedom in all 
worlds. But they who know otherwise than this are hetero- 
nomous {anya-rajan ); they have perishable worlds; in all 
worlds they have no freedom. 

Twenty-sixth Khanda 

I. Verily, for him who sees this, who thinks this, who 
understands this. Vital Breath {prana) arises from the Soul 
(Atman); Hope, from the Soul; Memory, from the Soul; 
Space (dkd/a), from the Soul; Heat, from the Soul; Water, 
from the Soul; Appearance and Disappearance, from the Soul; 
Food, from the Soul; Strength,from the Soul; Understanding, 
from the Soul; Meditation, from the Soul; Thought, from the 
Soul; Conception, from the Soul; Mind, from the Soul; 
Speech, from the Soul; Name, from the Soul; sacred sayings 
(tnanlra), from the Soul; sacred works {karman), from the 
Soul; indeed this whole world, from the Soul. 
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2 . As to this there is the following verse :— 

The seer sees not death, 

Nor sickness, nor any distress. 

The seer sees only the All, 

Obtains the All entirely. 

That [Soul] is onefold, is threefold, fivefold, sevenfold, and also 
ninefold; 

Again, declared elevenfold, 

And hundred-and>eleven-fold, 

And also twenty-thousand-fold.' 

In pure nourishment {dhara-suddki) there is a pure nature 
{sattva-suddki). In a pure nature the traditional doctrine 
{smrti) becomes firmly fixed. In acquiring the traditional 
doctrine there is release from all knots [of the heart]. To such 
a one* who has his stains wiped away the blessed Sanat- 
kum 5 ra shows the further shore of darkness. People call him 
Skanda ®—yea, they call him Skanda.' 


EIGHTH PRAPATHAKA 

Concerning the nature of the soul 

First Khanda 

The universal real Soul, within the heart and in the world 

1. Ont 1 [The teacher should say :] * Now, what is here in 
this city of Brahma,* is an abode, a small lotus-flower,® 
Within that is a small space. What is within that, should be 
searched out; that, assuredly, is what one should desire to 
understand.’ 

2. If they [i.e. the pupils] should say to him : ‘ This abode, 

'For this same idea of the indefinite self-individuation of ultimate reality see 
Maitri 5. a. 

* As, for example, NSrada, the instruction of whom by Sanatkumara forms this 
entire Seventh PrapSthaka up to this point, 

* Meaning, etymologically, ‘the Leaper[-over].* Perhaps the idea of this 
apparently later addition is, that the teacher of this Upanishadic doctrine, which 
‘ overcomes * darkness, is compared to—indeed, is identified with—Skanda, god of 
war in later Hinduism, the leader of hosts. 

* Explained by Sankara as ‘ the body.* 

® Explained by hiahkara as ‘the heart.* 
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the small lotus-flower that Is here in this city of Brahma, and 
the small space within that—what is there there which should 
be searched out, which assuredly one should desire to under¬ 
stand ?' [3] he should say: ‘ As far, verily, as this world-space 
[ayam dkdia) extends, so far extends the space within the 
heart. Within it, indeed, are contained both heaven and earth, 
both fire and wind, both sun and moon, lightning and the stars, 
both what one possesses here and what one does not possess ; 
everything here is contained within it.’ 

4. If they should say to him : * If within this city of Brahma 
is contained everything here, all beings as well as all desires, 
when old age overtakes it or it perishes, what is left over there¬ 
from ? ’ [5] he should say : ‘ That does not grow old with one's 
old age ; it is not slain with one's murder. That ^ is the real 
city of Brahma. In it desires are contained. That is the Soul 
(Atman), free from evil, ageless, deathless, sorrowless, hunger¬ 
less, thirstless, whose desire is the Real, whose conception is 
the Real. 

For, just as here on earth human beings follow along in 
subjection to command ; of whatever object they are desirous, 
whether a realm or a part of a field, upon that they live 
dependent *— 

6. As here on earth the world which is won by work {karma^ 
jita loka) becomes destroyed, even so there the world which is 
won by merit {^punya-jiia loka) becomes destroyed. 

Those who go hence without here having found the Soul 
(Atman) and those real desires {saiya kdtna )—for them in all 
the worlds there is no freedom. But those who go hence 
having found here the Soul and those real desires—for them in 
all worlds there is freedom. 

* And not the body. 

• The apodosis of this comparison seems to be lacking. However, the general 
idea is doubtless the same as in the following predictions: i. e. they who in this 
life are slaves to the dictates of desire like the slaves of a ruler, will continue 
unchanged in the hereafter. Whitney, in his review of ‘ Bohtlingk’s Upanishads' 
in the American Journal of Philology, vol. ii, p. 429, interprets the protasis 
somewhat differently ; * “ For just as here subjects (of a king who leads them into 
a new territory) settle down according to order, [and] whatever direction their 
desires take them to, what region, what piece of ground, that same they severally 
live upon so, we arc to understand, is it also in the other world j one’s desires 
detente his condition there.* 
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Second Khanda 

1. If he becomes desirous of the world of fathers, merely 
out of his conception (samkalpd) fathers arise. Possessed of 
that world of fathers, he is happy. 

2. So, if he becomes desirous of the world of mothers, merely 
out of his conception mothers arise. Possessed of that world 
of mothers, he is happy. 

3. So, if he becomes desirous of the world of brothers, merely 
out of his conception brothers arise. Possessed of that world 
of brothers, he is happy. 

4. So, if he becomes desirous of the world of sisters, merely 
out of his conception sisters arise. Possessed of that world of 
sisters, he is happy. 

5. So, if he becomes desirous of the world of friends, merely 
out of his conception friends arise. Possessed of that world of 
friends, he is happy. 

6. So, if he becomes desirous of the world of perfume and 
garlands, merely out of his conception perfume and garlands 
arise. Possessed of that world of perfume and garlands, he is 
happy. 

7. So, if he becomes desirous of the world of food and drink, 
merely out of his conception food and drink arise. Possessed 
of that world of food and drink, he is happy. 

8. So, if he becomes desirous of the world of song and music, 
merely out of his conception song and music arise. Possessed 
of that world of song and music, he is happy. 

9. So, if he becomes desirous of the world of women, merely 
out of his conception women arise. Possessed of that world of 
women, he is happy. 

10. Of whatever object he becomes desirous, whatever desire 
he desires, merely out of his conception it arises. Possessed of 
it, he is happy. 

Third Khanda 

I. These same are real desires {saiya kdma) with a covering 
of what is false. Although they are real, there is a covering 

that is false. 

For truly, whoever of one s [fellows] departs hence, one does 
not get him [back] to look at here. 
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a. But those of one’s [fellows] who are alive there, and those 
who have departed, and whatever else one desires but does 
not get—all this one finds by going in there [i. e. in the Soul] ; 
for there, truly, are those real desires of his which have a cover¬ 
ing of what is false. 

So, just as those who do not know the spot might go over 
a hid treasure of gold again and again, but not find it, even 
so all creatures here go day by day to that Brahma-world 
{brahma-loka) [in deep sleep], but do not find it; for truly 
they are carried astray by what is false. 

3. Verily, this Soul (Atman) is in the heart. The etymolo¬ 
gical explanation {nirukia) thereof is this: This one is in the 
heart {hrdy ayarn ); therefore it is the heart (hrdayam). Day 
by day, verily, he who knows this goes to the heavenly world 
{svarga lokci). 

4. Now, that serene one ^ who, rising up out of this body, 
reaches the highest light and appears with his own form—he 
is the Soul (Atman),’ said he [i. e. the teacher]. * That is the 
immortal, the fearless. That is Brahma.’ 

Verily, the name of that Brahma is the Real (satyavi). 

5. Verily, these are the three syllables: saUtuyam? The 
sat (Being)—that is the immortal. The ti —that is the mortal.^ 
Now the yam —with that one holds the two together. Because 
with it one holds {Vyam) the two together, therefore it \syam. 
Day by day, verily, he who knows this goes to the heavenly 
world. 

Fourth Khanda 

I. Now, the Soul (Atman) is the bridge [or dam], the 
separation for keeping these worlds apart. Over that bridge 
[or dam] there cross neither day, nor night, nor old age, nor 
death, nor sorrow, nor well-doing, nor evil-doing. 

9 . All evils turn back therefrom, for that Brahma-world is 
freed from evil, (a) Therefore, verily, upon crossing that 
bridge, if one is blind, he becomes no longer blind ; if he is 
sick, he becomes no longer sick. Therefore, verily, upon 

^ That is, the soul in deep sleep. 

* Another analytic explanation of the word tatyam occurs at Bpli. 5. 5. t. 

> Perhaps on the ground that the sound ti is contained in the word matiya, 
meaning * mortal.* 
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crossing that bridge, the night appears even as the day, for 
that Brahma-world is ever illumined. 

3. But only they who find that Brahma-world through the 
chaste life of a student of sacred knowledge (prahmacaryd )— 
only they possess that Brahma-world. In all worlds they 
possess unlimited freedom. 

F'ifth Kiiai^a 

The true way to the Brahma-world, through a life of 
abstinent religious study 

I. Now, what people call * sacrifice * (yajna) is really the 
chaste life of a studentof sacred knowledge for 

only through the chaste life of a student of sacred knowledge 
does he who is a knower {ya jndtf) find that [world]. 

Now, what people call ‘what has been sacrificed* (ista) is 
really the chaste life of a student of sacred knowledge, for only 
after having searched {istvd) with the chaste life of a student of 
sacred knowledge does one find the Soul (Atman). 

a. Now, what people call ‘ the protracted sacrifice * {sattrd^ 
yand) is really the chaste life of a student of sacred knowledge, 
for only through the chaste life of a student of sacred know¬ 
ledge docs one find the protection {trdnd) of the real {sat) Soul 
(Atman). 

Now, what people call ‘ silent asceticism ’ {tnauna) is really 
the chaste life of a student of sacred knowledge, for only in 
finding the Soul through the chaste life of a student of sacred 
knowledge does one [really] think {manute). 

3. Now, what people call ‘a course of IdiSXmg" {an-dsakdyana^) 
is really the chaste life of a student of sacred knowledge, for 
the Soul (Atman) which one finds through the chaste life of 
a student of sacred knowledge perishes not {na naiyati). 

Now, what people call ‘ betaking oneself to hermit life in the 
forest * {aranydyana) is really the chaste life of a student of 
sacred knowledge. Verily, the two seas in the Brahma-world, 
in the third heaven from here, are Ara and l^ya. There is 
the lake Airammadiya (‘ Affording Refreshment and Ecstasy *); 

* According to another possible division of the compound word which ^aAlcara 
seems to have adopttd, a-ndiaka-ayana^ it would mean ‘entrance into the 
tioperishing.* 
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there, the fig-tree Somasavana (‘ the Soma-yielding ’); there, 
Brahma’s citadel, Aparaj it a (‘the Unconquered’), the golden 
hall of the Lord (firadhu), 

4. But only they who find those two seas, Ara and Nya, in 
the Brahma-world through the chaste life of a student of sacred 
knowledge—only they possess that Brahma-world. In all the 
worlds they possess unlimited freedom. 

Sixth Khaitoa 

Passing out from the heart through the sun to immortality 

I. Now,as for these channels of the heart—they arise from 
the finest essence, which is reddish brown, white, blue, yellow, 
and red : so it is said. Verily, yonder sun is reddish brown ; 
it is white; it is blue; it is yellow ; it is red. 

а. Now, as a great extending highway goes to two villages, 
this one and the yonder, even so these rays of the sun go to 
two worlds, this one and the yonder. They extend from 
yonder sun, and creep into these channels. They extend from 
these channels, and creep into yonder sun. 

3. Now, when one is thus sound asleep, composed, serene, 
he knows no dream ; then he has crept into these channels; so 
no evil touches him, for then he has reached the Bright Power 
(Ujas), 

4. Now, when one thus becomes reduced to weakness, those 
sitting around say: ‘ Do you know me ? ’ ‘ Do you know 
me?’ As long as he has not departed from this body, he 
knows them. 

5. But when he thus departs from this body, then he ascends 
upward with these very rays of the sun. With the thought of 
Om, verily, he passes up. As quickly as one could direct his 
mind to it, he comes to the sun. That, verily, indeed, is the 
world-door, an entrance for knowers, a stopping for non- 
knowcrs. 

б. As to this there is the following verse:— 

There are a hundred and one channels of the heart. 

One of these passes up to the crown of the head. 

Going up by it, one goes to immortality. 

The others are for departing in various directions.^ 

I Tbit stanza recurs at Katba 6. 16. 
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Seventh Khanka 

The progressive instruction of Indra by Prajapati 
concerning the real self 

1. ‘ The Self (Atman), which is free from evil, ageless, death¬ 
less, sorrowless, hungerless, thirstless, whose desire is the Real, 
whose conception is the Real—He should be searched out, 
Him one should desire to understand. He obtains all worlds 
and all desires who has found out and who understands that 
Self.*—Thus spake Prajapati. 

2 . Then both the gods and the devils {deva-asurd) heard it. 
Then they said: ‘ Come! Let us search out that Self, the 
Self by searching out whom one obtains all worlds and all 
desires! * 

Then Indra from among the gods went forth unto him, and 
Virocana from among the devils. Then, without communicating 
with each other, the two came into the presence of Prajapati, 
fuel in hand.^ 

3. Then for thirty-two years the two lived the chaste life of 
a student of sacred knowledge {brahmacaryd). 

Then Prajapati said to the two: * Desiring what have you 
been living?* 

Then the two said: The Self (Atman), which is free from 
evil, ageless, deathless, sorrowless, hungerless, thirstless, whose 
desire is the Real, whose conception is the Real—He should 
be searched out. Him one should desire to understand. He 
obtains all worlds and all desires who has found out and who 
understands that Self.**—Such do people declare to be your 
words, sir. We have been living desiring Him.* 

4. Then Prajapati said to the two: ‘ That Person who is seen 
in the eye—He is the Self (Atman) of whom I spoke.* That 
is the immortal, the fearless. That is Brahma.* 

‘ But this one, sir, who is observed in water and in a mirror— 
which one is he?’ 

‘ The same one, indeed, is observed in all these,’ said he. 

^ In token of discipleship. 

* Or the text might be translated : * That Person who is seen in the eye—He 
is the Self,” said he. “That is the immortal, the fearless. That is Brahma.’*’ 
Such quite certainly is the translation of the very same words which have already 
occuireii in 15.1. 
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Eighth Khanda 

1. * Look at yourself in a pan of water. Anything that you 
do not understand of the Self, tell me.* 

Then the two looked in a pan of w^ater. 

Then Prajapati said to the two: ‘ What do you see ? ’ 

Then the two said: ‘We see everything here, sir, a Self 
corresponding exactly, even to the hair and fingernails ! * 

a. Then Prajapati said to the two: ‘ Make yourselves well- 
ornamented, well-dressed, adorned^ and look in a pan of water.* 

Then the two made themselves well-ornamented, well-dressed, 
adorned, and looked in a pan of water. 

Then Prajapati said to the two : ‘ What do you see ? * 

3. Then the two said : ‘ Just as we ourselves are here, sir, 
well-ornamented, well-dressed, adorned—so there, sir, well- 
ornamented, well-dressed, adorned.’ 

* That is the Self,* said he. ‘ That is the immortal, the fear¬ 
less. That is Brahma.* 

Then with tranquil heart (ianta-hrdaya) the two went forth. 

4. Then Prajapati glanced after them, and said : ‘ They go 
without having comprehended, without having found the Self 
(Atman). Whosoever shall have such a doctrine [upanisad)^ 
be they gods or be they devils, they shall perish.* 

Then with tranquil heart Virocana came to the devils. To 
them he then declared this doctrine (tipanisad ): ‘ Oneself 
{difftan) ^ is to be made happy here on earth. Oneself is to 
be waited upon. He who makes his own self {dtmaii) happy 
here on earth, who waits upon himself—he obtains both worlds, 
both this world and the yonder.* 

5. Therefore even now here on earth they say of one who is 
not a giver, who is not a believer {a-iraddadhdna), who is not 
a sacrificer, ‘ Oh ! devilish {asurd )! ’ for such is the doctrine 
{upani§ad) of the devils. They adorn the body {iarird) of 
one deceased with what they have begged, with dress, with 
ornament, as they call it, for they think that thereby they will 
win yonder world. 

^ Besides meaning * oneself/ as it evidently does both in this parngraph and in 
the beginning of the following paragiaph, the word dtman may also have the 
connotation * one'i body,' which seems to be the meaning in the latter half of the 
following paragraph. 
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Ninth Kiianda 

1. But then Indra, even before reaching the gods, saw this 
danger : ‘Just as, indeed, that one [i. e. the bodily self] is well- 
ornamented when this body {iarlra) is well-ornamented, well- 
dressed when this is well-dressed, adorned when this is adorned, 
even so that one is blind when this is blind, lame when this is 
lame, maimed when this is maimed. It perishes immediately 
upon the perishing of this body. I see nothing enjoyable in 
this.’ 

2. Fuel in hand, back again he came. Then Prajapati said 
to him: ‘ Desiring what, O Maghavan (‘ Munificent One ’), have 
you come back again, since you along with Virocana went forth 
with tranquil heart ? * 

Then he said: ‘Just as, indeed, that one [i. e. the bodily self] 
is well-ornamented when this body is well-ornamented, well- 
dressed when this is well-dressed, adorned when this is adorned, 
even so it is blind when this is blind, lame when this is lame, 
maimed when this is maimed. It perishes immediately upon 
the perishing of this body. I see nothing enjoyable in this.’ 

3. ‘ He is even so, O Maghavan,’ said he. ‘ However, I will 
explain this further to you. Live with me thirty-two years 
more.* 

Then he lived with him thirty-two years more. 

To him [i. e. to Indra] he [i. e. Prajapati] then said :— 


Tenth Khanda 

I. ‘ He who moves about happy in a dream—he is the Self 
(Atman),’ said he. ‘ That is the immortal, the fearless. That 
is Brahma.* 

Then with tranquil heart he [i. e. Indra] went forth. 

Then, even before reaching the gods, he saw this danger: 

‘ Now, even if this body is blind, that one [i.e. the Self, Atman] 
is not blind. If this is lame, he is not lame. Indeed, he does 
not suffer defect through defect of this. [2] He is not slain 
with one’s murder. He is not lame with one’s lameness. 
Nevertheless, as it were (fw), they kill him ; as it were, they 

270 



CHANDOGYA UPANISHAD [~8.11. a 

unclothe' him; as it were, he comes to experience what is 
unpleasant; as it were, he even weeps. I see nothing enjoy¬ 
able in this.* 

3. Fuel in hand, back again he came. Then Prajapati said 
to him: ‘ Desiring what, O Maghavan, have you come back 
again, since you went forth with tranquil heart ? * 

Then he said: ' Now, sir, even if this body is blind, that one 
[i. e. the Self] is not blind. If this is lame, he is not lame. 
Indeed, he does not suffer defect through defect of this. [4] He 
is not slain with one’s murder. He is not lame with one’s 
lameness. Nevertheless, as it were, they kill him ; as it were, 
they unclothe' him; as it were, he comes to experience what 
is unpleasant; as it were, he even weeps. I see nothing 
enjoyable in this.* 

‘ He is even so, O Maghavan,* said he. ‘ However, I will 
explain this further to you. Live with me thirty-two years 
more.* 

Then he lived with him thirty-two years more. 

To him [i. e. to Indra] he [i. e. Prajapati] then said:— 


Eleventh Khanda 

1. ‘Now, when one is sound asleep, composed, serene, and 
knows no dream—that is the Self (Atman),’ said he. * That is 
the immortal, the fearless. That is Brahma.* 

Then with tranquil heart he went forth. 

Then, even before reaching the gods, he saw this danger: 
‘Assuredly, indeed, this one does not exactly know himself 
{aimdnam) with the thought “ I am he,** nor indeed the things 
here. He becomes one who has gone to destruction. I see 
nothing enjoyable in this.* 

2. Fuel in hand, back again he came. Then Prajapati said 
to him: ‘ Desiring what, O Maghavan, have you come back 
again, since you went forth with tranquil heart ? * 

Then he [i.e. Indra] said: ‘Assuredly, this [self] does not 
exactly know himself with the thought “ I am he,** nor indeed 

^ Reading vicchadayanli with all the texts, from V However, the Com. 

explains as ‘ they chase.’ The parallel passage in Bjih, 4. 3. ao has vicchdyayati 
‘tear to pieces,’ from V 
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the things here. He becomes one who has gone to destruc¬ 
tion. I see nothing enjoyable in this.* 

3. ‘ He is even so, O Maghavan,* said he. ‘ However, I will 
explain this further to you, and there is nothing else besides 
this. Live with me five years more.* 

Then he lived with him five years more.—Thattmakes one 
hundred and one years. Thus it is that people say, ‘Verily, 
for one hundred and one years Maghavan lived the chaste life 
of a student of sacred knowledge {brahmacaryd) with Pra- 
japatl*— 

To him [i.e. to Indra] he [i.e. Prajapati] then said:— 
Twelfth Khalida 

I. ‘ O Maghavan, verily, this body {iartra) is mortal. It has 
been appropriated by Death (Mrityu). [But] it is the standing- 
ground of that deathless, bodiless Self (Atman). Verily, he 
who is incorporate has been appropriated by pleasure and pain. 
Verily, there is no freedom from pleasure and pain for one while 
he is incorporate. Verily, while one is bodiless, pleasure and 
pain do not touch him. 

a* The wind is bodiless. Clouds, lightning, thunder—thcbC 
are bodiless. Now as these, when they arise from yonder space 
and reach the highest light, appear each with its own form, 
[3] even so that serene one {saviprasddd)^ when he rises up 
from this body {iartra) and reaches the highest light, appears 
with his own form. Such a one is the supreme person {uttania 
purusa). There such a one goes around laughing, sporting, 
having enjoyment with women or chariots or friends, not 
remembering the appendage of this body. As a draft-animal 
is yoked in a wagon, even so this spirit {prana) is yoked in this 
body. 

4. Now, when the eye is directed thus toward space, that is 
the seeing person (cdksusa puru^a ); the eye is [the instrument] 
for seeing. Now, he who knows “ Let me smell this ’*—that is 
the Self (Atman); the nose is [the instrument] for smelling. 
Now, he who knows “ Let me utter this *’—that is the Self; the 
voice is [the instrument] for utterance. Now, he who knows 
“ Let me hear this **—that is the Self; the ear is [the instrument] 
for hearing. 
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5. Now, he who knows “ Let me think this —that is the 
Self; the mind (manas) is his divine eye (daiva caksu). He, 
verily, with that divine eye the mind, sees desires here, and 
experiences enjoyment. 

6. Verily, those gods who arc in the Brahma-world ^ rever¬ 
ence that Self. Therefore all worlds and all desires have been 
appropriated by them. He obtains all worlds and all desires 
who has found out and who understands that Self (Atman).* 

Thus spake Prajapati—yea, thus spake Prajapati 1 


Thirteenth Khanda 
A paean of the perfected soul 

From the dark I go to the varicolored. From the vari¬ 
colored I go to the dark. Shaking off evil, as a horse his hairs ; 
shaking off the body (iarlra), as the moon releases itself from 
the mouth of Rahu ^; I, a perfected soul {krtdtman)^ pass into 
the uncreated Brahma-world—yea, into it I pass! 


Fourteenth Khanda 
T he exultation and prayer of a glorious learner 

Verily, what is called space {dkdia) is the accomplisher of 
name and form.® That within which they are, is Brahma. 
That is the immortal. That is the Self (Atman, Soul). 

I go to Prajapati’s abode and assembly-hall. 

I am the glory of the Brahmans {brdhniana\ the glory of the 
princes {rdjan)^ the glory of the people (r/f/). 

I have attained unto glory. 

May I, who am the glory of the glories, not go to hoary and 
toothless, yea to toothless and hoary and driveling [old age] ! 

Yea, may I not go to driveling [old age]! 

^ Who received this instruction from Prajapati through Indra, the chief of the 
Vedic gods. 

* Referring to the familiar idea that an eclipse is caused by the dragon Rahu*s 
attempt to swallow the moon. 

• * Name and form ’ is the Sanskrit expression for the modern term * indi¬ 
viduality.* 
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8 .^ 5 ] 


Fifteenth Khanda 
F inal words to the departing pupil 

This did Brahma tell to Prajapati; Prajapati, to Manu; 
Manu, to human beings {prajd). 

He who according to rule has learned the Veda from the 
family of a teacher, in time left over from doing work for the 
teacher; he who, after having come back again, in a home of 
his own continues Veda-study in a clean place and produces 
[sons and pupils] ; he who has concentrated all his senses upon 
the Soul (Atman); he who is harmless (ahimsant) toward all 
things elsewhere than at holy places {tirtha) ^ —he, indeed, who 
lives thus throughout his length of life, reaches the Brahma- 
world and does net return hither again—yea, he does not return 
hither again I ^ 

^ That is, at animal sacrifices^ 

* That is, in reincarnation. 
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FIRST VALLI 

(§iksha Valli, ‘Chapter concerning Instruction*) 

First Anuvaka 

Invocation, adoration, and supplication 

Om\ 

Propitious unto us, Mitra! Propitious, Varuna I 

Propitious unto us let Aryaman be! 

Propitious unto us, Indra ! Brihaspati! 

Propitious unto us, Vishnu, the Wide-strider ! ^ 

Adoration to Brahma! Adoration to thee, Vayu I 

Thou, indeed, art the perceptible Brahma. Of thee, indeed, 
the perceptible Brahma, will I speak. I will speak of the 
right {rta). I will speak of the true. Let that favor me I Let 
that favor the speaker! Let it favor me 1 Let it favor the 
speaker! 

Om\ Peace! Peace! Peace! 

Second AnuvAka 

Lesson on Pronunciation 

Om\ We will expound Pronunciation*: 
the sound {varna) ; 
the accent (svara) ; 
the quantity (mdtrd); 
the force (da/a) ; 
the articulation (sdrna); 
the combination (santdna). 

—Thus has been declared the lesson on Pronunciation.* 

* Thi$ stanza « RV. i. 90. 9, in a hymn to the All-Gods. 

• In the summary title of the chapter, which includes various instructions, the 
word /t^sd probably has its general meaning of* Instruction/ But here—as also in 
Mun^. I. I. 5—it has a specialized, technical meaning, *lhe Science of Pronun* 
ciation.’ As the first stage in the * instruction ’ concerning the Vedas, this is 
elaborated as the formal discipline named Siksha, the first of the six VedAAgas 
(* Limbs of the Veda 

T 7 , 
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Third Anuvaka 

The mystic signihoanoe of combinations 

I. Gloiy (}^asas) be with us two ^! 

Pre-eminence in sacred knowledge (brahma-varcasa) be with 
us two ^! 

Now next, we will expound the mystic meaning {tipanisad) 
of combination {sainhitd) in five heads: 
with regard to the world; 
with regard to the luminaries; 
wuth regard to knowledge; 
with regard to progeny; 
with regard to oneself. 

Now, with regard to the world.— 

The earth is the prior form; the heaven, the latter form. 
Space is their conjunction; [a] wind, the connection.—Thus 
with regard to the world 

Now, with regard to the luminaries.— 

Fire is the prior form ; the sun, the latter form. Water is 
their conjunction; lightning, the connection.—Thus with regard 
to the luminaries. 

Now, with regard to knowledge.— 

The teacher is the prior form; [3] the pupil, the latter form. 
Knowledge is their conjunction ; instruction, the connection.— 
Thus with regard to knowledge. 

Now, with regard to progeny.— 

The mother is the prior form; the father, the latter form. 
Progeny is their conjunction; procreation, the connection.— 
Thus with regard to progeny. 

4. Now, with regard to oneself.— 

The lower jaw is the prior form; the upper jaw, the latter 
form. Speech is their conjunction; the tongue, the connec¬ 
tion.—Thus with regard to oneself. 

These are the great combinations. He who knows these 
combinations, thus expounded, becomes conjoined with off¬ 
spring, with cattle, with pre-eminence in sacred knowledge, with 
food, with the heavenly world. 

* That is, Ibe teacher and the pupil. 
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Fourth Anuvaka 
A teacher’s prayer 

I. He who is pre-eminent among the Vedic hymns (chandas)^ who 
is the all-formed (viSva-ruJfo), 

Who has sprung into being from immortality above the Vedic 
hymns— 

Let this Indra deliver (Vspf) me with intelligence! 

O God (d€va\ I would become possessor of immortality 1 
May my body be very vigorous 1 
May my tongue be exceeding sweet! 

May I hear abundantly with my ears 1 
Thou art the sheath of Brahma, 

With intelligence covered o'er ! 

Guard for me what I have heard I 
[It is Prosperity] who brings, extends, 

[ 2 ] And long' makes her own— 

My garments and cows, 

And food and drink alway. 

Therefore bring me prosperit}’ (irf) 

In wool, along with cattle ! 

Hail! 

May students of sacred knowledge {brahmacdrin) come unto 
me! Hail! 

May students of sacred knowledge come apart unto me I 
Hail! 

May students of sacred knowledge come forth unto me! 
Hail! 

May students of sacred knowledge subdue themselves 1 Hail! 
May students of sacred knowledge tranquillize themselves I 
Hail 1 

3. May I become glorious among men ! Hail I 
May I be better than the very rich I Hail! 

Into thee thyself, O Gracious Lord (bhagd)^ may I enter I 
Hail! 

Do thou thyself, O Gracious Lord, enter into me ! Hail! 
In such a one, a thousandfold ramified—O Gracious Lord, 
in thee I am cleansed! Hail I 

' If reading should the be *ciram instead of dram, then translate * shortly.* '^'he 
two following lines, whose grammatical structure is not evident, seem to inierrupt 
this sentence. 
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As waters run downward, as months into the year, so, 
O EstablJsher {dhatf)^ may students of sacred knowledge run 
unto me from all sides ! Hail! 

Thou art a refuge! Shine upon me! Come unto me! 

Fifth Anuvaka 
The fourfold mystic Utterances 

I. Bhur\ Bhuvas\ SuvarX Verily, these are the three 
Utterances {vydhrti). And beside these, too, Mahacamasya 
made known a fourth, namely Mahas (Greatness)! That is 
Brahma. That is the body {dtnian) ; other divinities are the 
limbs. 

BhuTy verily, is this world; Bhuvasy the atmosphere; Suvar^ 
yonder world; [a] MabaSy the sun. Verily, all worlds are 
made greater {mahlyante) by the sun. 

verily, is Agni (Fire); BJmvaSyV^yM (Wind); SuvaVy 
Aditya (Sun); MahaSy the moon. Verily, all lights are made 
greater by the moon, 

BhuTy verily, is the Rig verses; BhuvaSy the Saman chants; 
Suvavy the Yajus formulas; [3] MahaSy sacred knowledge 
{brahma). Verily, all the Vedas are made greater by sacred 
knowledge. 

BhuTy verily, is the in-breath {prana) \ BhtivaSy the out- 
breath {apdnd) ; Suvary the diffused breath {vydna); Mahas, 
food {anna). Verily, all the vital breaths {prana) are made 
greater by food. 

Verily, these four are fourfold. The Utterances are four 
and four. He who knows these, knows Brahma; to him all 
the gods bring strength. 

Sixth Anuvaka 

A departing person’s attainment with the four Utterances 

I. This space that is within the heart—therein is the person, 
consisting of mind {mano-mayd), immortal, resplendent. That 
which hangs down between the palates like a nipple—that is 
Indra’s ^ place of exit. 

^ A name for tbe iudividtial soul, as in Ait. i. 3. la, 14. 
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Piercing the head at the point where is the edge of the hair, 
with the word Bhur he stands upon Agni (Fire); with the word 
BhtivaSy upon Vayu (Wind); [a] with the word Stivar^ upon 
Aditya (the Sun); with the word Mahas^ upon Brahma. He 
obtains self-rule {svd-rdjya). He obtains the lord of the mind, 
lord of the voice, lord of the eye, lord of the ear, lord of the 
understanding—this and more he becomes, even Brahma, whose 
body is space {akdia^arira)^ whose soul is the real {satydtman)^ 
whose pleasure-ground is the breathing spirit, whose mind is 
hX\ss{mana-dnandd)^ aboundingin tranquillity (idnti-samrddha)^ 
immortal.—Thus, O Pracinayogya (Man of the Ancient Yoga), 
worship.^ 


Seventh AnuvAka 

The flvefoldnesB of the world and of the individual 


Earth, 

atmosphere. 

heaven. 

quarters 

intermediate 




of heaven, 

quarters; 

fire, 

wind. 

sun. 

moon, 

stars; 

water. 

plants. 

trees. 

space, 

one’s body. 


—Thus with regard to material existence {adhubhuta). 
Now with regard to oneself {adky’dtmd ),— 


Prina 

Vyana 

Apana 

Udana 

Samana 

breath. 

breath. 

breath, 

breath. 

breath; 

sight, 

hearing, 

mind, 

speech, 

touch; 

skin, 

flesh, 

muscle, 

bone, 

marrow. 


Having analyzed in this manner, a seer has said: ‘ Fivefold, 
verily, is this whole world. With the fivefold, indeed, one wins 
the fivefold.’ * 


Eighth AnuvAka 
Glorification of the sacred word ‘ Om» 

Om is brahma, 

Om is the whole world. 

* That is, the conditioned {sa-gun<^) Brahma, who may be worshiped. The 
absolute, unconditioned Brahma is the object of intellectual appreciation, i. e. of 
knowledge, not of worship. 

* A similar theory is expressed at B^h. i. 4. 17. 

* Perhaps with a double meaning: both * sacred word ’ and the philosophical 
* Brahma.’ 
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Om —that is compliance. As also, verily, it is well known— 
upon the words ‘ O ! Call forth! * ^ they call forth. 

With * Om * they sing the Sanian chants. 

With 'Om! ^om/' they recite the Invocations of Praise 
(Jas^ra). 

With ‘ Om * the Adhvaryu priest utters the Response. 

With ‘ (?;// * the Brahman priest {brahmd) utters the Intro¬ 
ductory Eulogy ipra^ Vstti)* 

With ‘ Om ’ one * assents to the Agni-oblation (agnihotra). 

' Om! says a Brahman (brahmana) about to recite, ‘ may 
I get the sacred word {brahma )! * He does get the sacred 
word.® 


Ninth AnuvAka 

study of the sacred word the most important of all duties 

The right {rta\ and also study and teaching.* 

The true {satya)^ and also study and teaching. 

Austerity {tapas\ and also study and teaching. 

Self-control {dama)^ and also study and teaching. 
Tranquillity {iama)^ and also study and teaching. 

The [sacrificial] fires, and also study and teaching. 

The Agnihotra sacrifice, and also study and teaching. 
Guests, and also study and teaching. 

Humanity {mdnusa\ and also study and teaching. 

Offspring, and also study and teaching. 

Begetting, and also study and teaching. 

Procreation, and also study and teaching. 

‘ The true! ’—says Satyavacas {* Truthful *) Ratlntara. 

* Austerity! * — says Taponitya (‘ Devoted-to-austerity *) 
Pauru^ishti. 

‘Just study and teaching!*—says NSka (‘Painless*) Maud- 
galya, ‘ for that is austerity—for that is austerity.* 

^ In the ritual, the signal from the Adhvaryu piicsl lor a response from the 
s.'icrificer. 

* That is, the pf.‘rson instituting the sacrifice. 

* That is, the Veda.—Com. . 

* That is, of the Veda.—Com, 
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Tenth Anuvaka 

The excellence of Veda-knowledge—a meditation 

I am the mover* of the tree! 

My fame is like a mountain’s peak ! 

Exaltedly pure, like the excellent nectar in the sun,* 

I am a shining treasure, 

Wise, immortal, indestructible * 1 

This is TriiSahku’s recitation on Veda-knowledge,** 

Eleventh Anuvaka 

Practical precepts to a student 

I. Having taught the Veda, a teacher further instructs 
a pupil:— 

Speak the truth. 

Practise virtue (dharma). 

Neglect not study [of the Vedas]. 

Having brought an acceptable gift to the teacher, cut not off 
the line of progeny. 

One should not be negligent of truth. 

One should not be negligent of virtue. 

One should not be negligent of welfare. 

One should not be negligent of prosperity# 

One should not be negligent of study and teaching. 

a. One should not be negligent of duties to the gods and to 
the fathers. 

Be one to whom a mother is as a god. 

Be one to whom a father is as a god. 

* That is, ‘ I am the feller of the tree of world-delusion (samsdra) * according to 
iSahkara. He also proposes, as a synonym for ‘mover,* antaryamin^ ‘ inner con¬ 
troller *—which suggests to Deussen the (less likely) intcrjiretation; ‘lam I he 
moving (or, animating) spirit of the tree of life.* 

• Literally ‘ courser *; a reference here perhaps to the ‘ honey in the sun ’ of 
Chand. 3. i.—So Sankara divides the words, vajirii 'va sv-amrtath. But if 
vdjinivasv amrtafht as BR, suggest, then ‘ the Immortal, possessing [possibly, 

‘ bestowing'—according to BR 7 \ power.* 

• amrto If amrtoksitah^ then ‘ sprinkled with immortality (or, with 

nectar).’ 

* Or, ‘ Veda-repetition * {yeda anuvacana)* The whole paragraph is an obscure, 
mystical meditation, either a preparatory invocation for the study of the Vedas or 
a summary praise of its exalting and enlightening effect. 
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Be one to whom a teacher is as a god. 

Be one to whom a guest is as a god. 

Those acts which are irreproachable should be practised, and 
no others. 

Those things which among us are good deeds should be 
revered by you, [3] and no others. 

Whatever Brahmans (brahmana) are superior to us, for them 
refreshment should be procured by you with a seat.^ 

One should give with faith {iraddhd). 

One should not give without faith. 

One should give with plenty (irJ).* 

One should give with modesty. 

One should give with fear. 

One should give with sympathy {sant-vid)? 

Now, if you should have doubt concerning an act, or doubt 
concerning conduct, [4] if there should be there Brahmans 
competent to judge, apt, devoted, not harsh, lovers of virtue 
(dharma) —as they may behave themselves in such a case, so 
should you behave yourself in such a case. 

Now, with regard to [people] spoken against, if there should 
be there Brahmans competent to judge, apt, devoted, not 
harsh, lovers of virtue—as they may behave themselves with re¬ 
gard to such, so should you behave yourself with regard to such. 

This is the teaching. This is the admonition. This is the 
mystic doctrine of the Veda {^eda-upani^ad). This is the 
instruction. Thus should one worship. Thus, indeed, should 
one worship. 

Twelfth AnuvAka* 

Invocation, adoration, and acknowledgment 

Propitious unto us, Mitra I Propitious, Varuna 1 
Propitious unto us let Aryaman be! 

Propitious unto us, India I Brihaspati I 
Propitious unto us, Vishnu the Wide-strider 1 

' Or, ‘in their presence not a word should be breathed by you.* 

* Or, ‘ according to one’s plenty,* BR, and MW ,; hardly ‘ with grace.* 

* With these exhortations on giving compare the * Ode on Liberality,’ RV. 10. 
117. 

‘ Identical with the First Anuvaka, except for certain changes of tense which 
are appropriate here in the conclusion. 
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Adoration to Brahma! Adoration to thee, Vayu ! 

Thou, indeed, art the perceptible Brahma. Of thee, indeed, 
the perceptible Brahma, have I spoken. I have spoken of the 
right. I have spoken of the true. That has favored me. 
That has favored the speaker. It has favored me. It has 
favored the speaker. 

Om\ Peace! Peace 1 Peace I 


SECOND VALLI 

(Brahmananda Valli, ‘ Bliss-of-Brahma Chapter ') 

First Anuvaka 

The all-comprehensive Brahma of the world and of the 
individual; knowledge thereof the supreme success 

0ml He who knows Brahma, attains the highest! 

As to that this [verse] has been declared 

He who knows Brahma as the real (sa/fa), as knowledge 
{j^dna\ as the infinite 

Set down in the secret place [of the heart] and in the highest 
heaven {parame vyoman)*^ 

He obtains all desires, 

Together with the intelligent (vipaidi) Brahma. 

The course of evolution from the primal Atman through 
the five elements to the human person 

From this Soul {Atman)^ verily, space {dkdia) arose; from 
space, wind {vdyu) ; from wind, fire; from fire, water; from 
water, the earth; from the earth, herbs; from herbs, food; 
from food, semen ; from semen, the person {purusa). 

The person consisting of food 

This, verily, is the person that consists of the essence of food. 
This, indeed, is his head; this, the right side; this, the left 

^ Deussen proposes to emend dnaftda^ * bliss/ in order to have the customary 
threefold definition of Brahma os sat-cit^dnanday * being, intelligence, and bliss,’ 
and in order to introduce the great culminating thought of the chapter. 

* A very common Vedic phrase for the abode of the gods* 
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side ; this, the body {atman ); this, the lower part, the founda¬ 
tion. 

As to that there is also this verse:— 

Second Anuvaka 

Food the supporting, yet consuming, substance of all life; 
a phase of Brahma 

From food, verily, creatures are produced 
Whatsoever [creatures] dwell on the earth. 

Moreover by food, in truth, they live. 

Moreover into it also they finally pass.^ 

For truly, food is the chief of beings; 

Therefore it is called a panacea.* 

Verily, they obtain all food 
Who worship Brahma as food. 

For truly, food is the chief of beings; 

Therefore it is called a panacea. 

From food created things are born. 

By food, when born, do they grow up. 

It both is eaten and eats things. 

Because of that it is called food.* 

The person consisting of breath 
Verily, other than and within that one that consists of the 
essence of food is the self that consists of breath. By that this 
is filled. This, verily, has the form of a person. According to 
that one’s personal form is this one with the form of a person. 
The in-breath (prana) is its head ; the diffused breath i^dnd)^ 
the right wing; the out-breath (apdna\ the left wing; space, 
the body (dtnian ); the earth, the lower part, the foundation. 
As to that there is also this verse;— 

Third AnuvAka 

Breath, the life of all living beings; a phase of Brahma 

The gods do breathe along with breath (prana). 

As also men and beasts. 

For truly, breath is the life (dyus) of beings 
Therefore it is called the Life-of-all (sarvdyufd). 

^ These first four lines are quoted in Maitri 6. ii. 

• sarvausadham, literally ‘ consisting of all sorts of herbs.* 

* The last four lines recur at Maitri 6. 12 . 
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To a full life {sarvam ayus) go they 
Who worship Brahma as breath. 

For truly, breath is the life of beings; 

Therefore it is called the Life-of-all. 

This, indeed, is its bodily self (iarlra-atman)^ as of the 
former. 


The person consisting of mind 

Verily, other than and within that one that consists of breath 
is a self that consists of mind {inano-maya). By that this is 
filled. This, verily, has the form of a person. According to 
that one’s personal form is this one with the form of a person. 
The Yajur-Veda is its head ; the Rig-Veda, the right side; the 
Sama-Veda, the left side; teaching,^ the body (atman ); the 
Hymns of the Atharvans and Angirases, the lower part, the 
foundation. 

As to that there is also this verse:— 

Fourth Anuvaka 

Inexpressible, fearless bliss ; a phase of Brahma 

Wherefrom words turn back, 

Together with the mind, not having attained— 

The bliss of Brahma he who knows, 

Fears not at any time at all. 

This, indeed, is its bodily self (iarlra-atman)^ as of the 
former. 

The person consisting of understanding 

Verily, other than and within that one that consists of mind 
is a self that consists of understanding {vijMna-maya), By 
that this is filled. This, verily, has the form of a person. 
According to that one’s personal form is this one with the form 
of a person. Faith {iraddha) is its head; the right {rta\ the 
right side; the true {satya)^ the left side; contemplation {yoga\ 
the body {atman) ; might {mahas)^ the lower part, the founda^ 
tion. 

As to that there is also this verse:— 

■ Possibly referring to the Br&hmaiias, which contain ‘ teaching' concerning the 
sacrifices. 
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Fifth AnuvAka 


Understanding, all-directing; a saving and satisfying phase 

of Brahma 

Understanding directs the sacrifice; 

And deeds also it directs. 

Tis understanding that all the gods 
Do worship as Brahma, as chief. 

If one knows Brahma as understanding, 

And if he is not heedless thereto, 

He leaves his sins {pdpmafi) in the body 
And attains all desires. 

This, indeed, is its bodily self, as of the former. 

The person consisting of bliss 

Verily, other than and within that one that consists of under¬ 
standing is a self that consists of bliss {dnanda-maya). By 
that this is filled. That one, verily, has the form of a person. 
According to that one’s personal form is this one with the form 
of a person. Pleasure {priyd) is its head ; delight {modd)y the 
right side; great delight {pra-modd)^ the left side; bliss 
(anandd)^ the body (diman); Brahma, the lower part, the 
foundation. 

As to that there is also this verse;— 

Sixth AnuvAka 

Assimilation cither to the original or to the derivative 
Brahma which one knows 

Non-existent {a-sat) himself does one become, 

If he knows that Brahma is non-existent. 

If one knows that Brahma exists. 

Such a one people thereby know as existent. 

This, indeed, is its bodily self, as of the former. 

Query: Who reaches the Brahma-world of bliss P 
Now next, the appurtenant questions (anu-prasna );— 

Does any one who knows not, 

On deceasing, go to yonder world? 

Or is it that any one who knows, 

On deceasing, attains yonder world? 
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All plurality and antitheses of existence developed from 
an original and still immanent unity 

He desired : ‘ Would that I were many! Let me procreate 
myself! ’ He performed austerity. Having performed austerity 
he created this whole world, whatever there is here. Having 
created it, into it, indeed, he entered. Having entered it, he 
became both the actual {sat) and the yon {tya)^ both the de¬ 
fined {nirnkia) and the undefined, both the based and the non- 
based, both the conscious {vijhand) and the unconscious, both 
the real {satya) and the false (anria). As the real, he became 
whatever there is here. That is what they call the real. 

As to that there is also this verse:— 

Seventh Anuvaka 

The original self-developing non-existence, the essence of 
existence and the sole basis of fearless bliss 

In the beginning, verily, this [world] was non-existent. 

Therefrom, verily, Being {sat) was produced.’ 

That made itself {svayam akuruta) a Soul (Atman). 

Therefore it is called the well-done {su-krta)? 

Verily, what that well-done is—that, verily, is the essence 
{rasa) [of existence]. For truly, on getting the essence, one 
becomes blissful. For who indeed would breathe, who would 
live, if there were not this bliss in space! For truly, this 
(essence) causes bliss. For truly, when one finds fearlessness 
as a foundation in that which is invisible, bodiless {an-atmya)^ 
undefined, non-based, then he has reached fearlessness. When, 
however, one makes a cavity, an interval therein, then he comes 
to have fear. But that indeed is the fear of one who thinks of 
himself as a knower.® 

As to that there is also this verse:— 

^ This theory is controverted at Chand. 6. a. i-a. 

* Compare the saying * A person is a thing well done,' Ait. I, a. 3. 

• But who really is not a knower. If the reading should be 'manvanasya in 
accordance with ^ahkara, then • . the fear of one who knows, but who is 
tmthinking.' 
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a. 8~J 

Eighth Anuvaka 

All cosmic activity through fear of the Supreme 

Through fear of Him the Wind (Vayu) doth blow. 

Through fear of Him the Sun (Surya) doth rise. 

Through fear of Him both Agni (Fire) and Indra 

And Death (Mrityu) as fifth do speed along.' 

The gradation of blisses up to the bliss of Brahma ^ 

This is a consideration {mtmamsd) of bliss.— 

Let there be a youth, a good {sddhti) youth, well read, very 
quick, very firm, very strong. Let this whole earth be full of 
wealth for him. That is one human bliss. 

A hundred human blisses are one bliss of the human Gan- 
dharvas (genii)—also of a man who is versed in the scriptures 
{irotriya) and who is not smitten with desire. 

A hundred blisses of the human Gandharvas are one bliss of 
the divine Gandharvas—also of a man who is versed in the 
scriptures and who is not smitten with desire. 

A hundred blisses of the divine Gandharvas are one bliss of 
the fathers in their long-enduring world—also of a man who is 
versed in the scriptures and who is not smitten with desire. 

A hundred blisses of the fathers in their long-enduring world 
are one bliss of the gods who are born so by birth {djdna-ja )— 
also of a man who is versed in the scriptures and who is not 
smitten with desire. 

A hundred blisses of the gods who are born so by birth are 
one bliss of the gods who are gods by work (karma-deva)^ who 
go to the gods by work—also of a man who is versed in the 
scriptures and who is not smitten with desire. 

A hundred blisses of the gods who are gods by work are one 
bliss of the gods—also of a man who is versed in the scriptures 
and who is not smitten with desire. 

A hundred blisses of the gods are one bliss of Indra—also 
of a man who is versed in the scriptures and who is not smitten 
with desire. 

’ A very similar stanza is Katha 6. 3. 

* Similar hierarchies of bliss leading up to the bliss of Brahma occur at Bfih. 
4. 3. 33 K and Sat. Br. 14. 7. i. 31-39 (« Brih.4. 3. 31-39 M). Other gradations 
of worlds up to the world of Brahma occur at Bph. 3. 6. i and Kaush. 1. 3. 
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A hundred blisses of Indra are one bliss of Brihaspati— 
also of a man who is versed in the scriptures and who is not 
smitten with desire. 

A hundred blisses of Brihaspati are one bliss of Prajapati— 
also of a man who is versed in the scriptures and who is not 
smitten with desire. 

A hundred blisses of Prajapati are one bliss of Brahma— 
also of a man who is versed in the scriptures and who is not 
smitten with desire. 

The knower of the unity of the human person with the 
personality in the world I'eaches the self consisting 
of bliss 

Both he who is here in a person and he who is yonder in the 
sun—he is one. 

He who knows this, on departing from this world, proceeds 
on to that self which consists of food, proceeds on to that self 
which consists of breath, proceeds on to that self which consists 
of mind, proceeds on to that self which consists of understand¬ 
ing, proceeds on to that self which consists of bliss.^ 

As to that there is also this verse:— 

Ninth AnuvAica 

The knower of the bliss of Brahma is saved from all fear 
and from all moral self-reproach 

Wherefrom words turn back, 

Together with the mind, not having attained— 

The bliss of Brahma he who knows, 

Fears not from anything at all.® 

Such a one, verily, the thought does not torment: ‘ Why have 
I not done the good (sddhu) ? Why have I done the evil 
ipdpa) ? * ^ He who knows this, delivers {sprnute) himself 
{dtmdnam) from these two [thoughts]. For truly, from both 
of these he delivers himself—he who knows this! 

Such is the mystic doctrine {upanisad) ! 

' That ii, within the self there arc various selves, but the true knower must ad¬ 
vance to the highest self. 

• This stanza has already occurred in 2. 4, with a verbal change in the last line. 

• Or, * What good have 1 failed to do ? What evil have I done ? * 
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THIRD VALLI 

(Bhrigu Valli, ‘ Chapter concerning BhriguO 

Bhrigu’s progressive learning through austerity of flve 
phases of Brahma 

I. Bhrigu Varuni, verily, approached his father Vanina, and 
said : ‘ Declare Brahma, sir! * ^ 

To him he taught that as food, as breath, as sight, as hearing, 
as mind, as speech. 

Then he said to him: ‘ That, verily, whence beings here are 
born, that by which when born they live, that into which on 
deceasing they enter—that be desirous of understanding. 
That is Brahma.* 

He performed austerity. Having performed austerity, [2] 
he understood that Brahma is food. For truly, indeed, beings 
here are born from food, when born they live by food, on 
deceasing they enter into food. 

Having understood that, he again approached his father 
Varuna, and said : ‘ Declare Brahma, sir ! ’ 

Then he said to him: ‘ Desire to understand Brahma by 
austerity. Brahma is austerity (fapas).* 

He performed austerity. Having performed austerity, [3] 
he understood that Brahma is breath {prana). For truly, 
indeed, beings here are born from breath, when born they live 
by breath, on deceasing they enter into breath. 

Having understood that, he again approached his father 
Varuna, and said: * Declare Brahma, sir ! * 

Then he said to him: ‘ Desire to understand Brahma by 
austerity. Brahma is austerity! * 

He performed austerity. Having performed austerity, [4] 
he understood that Brahma is mind {manas). For truly, 
indeed, beings here are born from mind, when born they live 
by mind, on deceasing they enter into mind. 

Having understood that, he again approached his father 
Varuna, and said: ‘Declare Brahma, sirF 

1 Another course of instructioii to Bhrigu by his father Varuna occurs at ^at 
II. 6,1. 1-13. 
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Then he said to him: ‘ Desire to understand Brahma by 
austerity. Brahma is austerity.* 

He performed austerity. Having performed austerity, [5] 
he understood that Brahma is understanding i^njMnd), 
For truly, indeed, beings here are born from understanding, 
when born they live by understanding, on deceasing they enter 
into understanding. 

Having understood that, he again approached his father 
Varuna, and said : ‘ Declare Brahma, sir ! ’ 

Then he said to him : ‘ Desire to understand Brahma by 
austerity. Brahma is austerity.’ 

He performed austerity. Having performed austerity, [6] 
he understood that Brahma is h\\%s {dnandd). For truly, 
indeed, beings here are born from bliss, when born they live 
by bliss, on deceasing they enter into bliss. 

This is the knowledge of Rhrlgu Varuni, established in the 
highest heaven. He who knows this, becomes established. 
He becomes an eater of food, possessing food. He becomes 
great in offspring, in cattle, in the splendor of sacred know¬ 
ledge, great in fame. 

7. One should not blame food. That is the rule. 

The reciprocal relations of food, supporting and supported, 
illustrated; the importance of such knowledge 

Breath {prdna\ verily, is food. The body is an eater of 
food. The body is established on breath; breath is estab¬ 
lished on the body. So food is established on food. 

He who knows that food which is established on food, 
becomes established. He becomes an eater of food, possessing 
food. He becomes great in offspring, in cattle, in the splendor 
of sacred knowledge, great in fame. 

8. One should not despise food. That is the rule. 

Water, verily, is food. Light is an eater of food. Light is 

established on water; water is established on light. So food 
is established on food. 

He who knows that food which is founded on food, becomes 
established. He becomes an eater of food, possessing food. 
He becomes great in offspring, in cattle, in the splendor of 
sacred knowledge, great in fame. 
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9. One should make for himself much food. That is the rule. 

The earth, verily, is food. Space is an eater of food. Space 

is established on the earth; the earth is established on space. 
So food is established on food. 

He who knows that food which is established on food, becomes 
established. He becomes an eater of food, possessing food. 
He becomes great in offspring, in cattle, in the splendor of 
sacred knowledge, great in fame. 

A giver of food is prospered accordingly 

10. (1) One should not refuse anyone at one’s dwelling. 
That is the rule. 

Therefore in any way whatsoever one should obtain much 
food. Of such a one people say: ‘ Food has succeeded {aradhi) 
for him! * 

This food, v'erily, being prepared {raddha) [for the suppliant] 
at the beginning, for him' food is prepared at the beginning. 

This food, verily, being prepared in the middle, for him food 
is prepared in the middle. This food, verily, being prepared at 
the end, for him food is prepared at the end~(a) for him who 
knows this. 

Manifestations of Brahma as food 

As preservation {ksema) in speech, acquisition and preserva¬ 
tion {yoga-ksema) in the in-breath and the off-breath {prana- 
apdna)^ work in the hands, motion in the feet, evacuation in the 
anus: these are the human recognitions [of Brahma as food]. 

Now the divine; satisfaction in rain, strength in lightning, 
(3) splendor in cattle, light in the stars,procreation, immortality, 
and bliss in the generative organ, the all in space. 

The worshiper thereof appropriates the object of his worship 

One should worship It as a foundation; one [then] becomes 
possessed of a foundation. 

One should worship It as greatness; one becomes great. 

One should worship It as mind {manas)\ one becomes 
possessed of mindfulness. 

(4) One should worship It as adoration; desires make 
adoration to one 

* That i», for the giver. 
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One should worship It as magic formula {brahma) ; one 
becomes possessed of magic formula. 

One should worship It as ‘the dying around the magic 
formula * (brahmanah parimara) ^; around one die his hateful 
rivals, and those who are his unfriendly foes.* 

The knower of the unity of the human person with the 
universal Being attains unhampered desire 

Both he who is here in a person and he who is yonder in the 
sun—he is one. 

(5) He who knows this, on departing from this world, pro¬ 
ceeding on to that self which consists of food, proceeding on to 
that self which consists of breath, proceeding on to that self 
which consists of mind, proceeding on to that self which consists 
of understanding, proceeding on to that self which consists of 
bliss, goes up and down these worlds, eating what he desires, 
assuming what form he desires. He sits singing this chant 
{sdvian ):— 

A mystical rapture of the knower of the universal unity 

Oh, wonderful 1 Oh, wonderful 1 Oh, wonderful! 

(6) I am food ! I am food I I am food! 

I am a food-eater 1 I am a food-eater! I am a food-eater! 

I am a fame-maker (iloka-krt) 1 I am a fame-maker! I am a 
fame-maker! 

I am the first-born of the world-order (r/a),* 

Earlier than the gods, in the navel of immortality I 

Who gives me away, he indeed has aided me! 

I, who am food, eat the eater of food! 

I have overcome the whole world! 

He who knows this, has a brilliantly shining light. 

Such is the mystic doctrine {upanisad )! 

* An incantation described in Ait. Hr. 8. 28. A philosophical interpretation of 
•dying around Brahma* occurs at Kaush. a. la. 

■ The word bhratrvya, * foes,* is of sociological significance, because etymologi¬ 
cally it means * cousin (father s brother’s son).’ 

• A phrase occurring more than once in both RV. and AV., e. g. RV. 10. Oi. 19 
and AV. 6. 12a. i. 
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FIRST ADHYAYA 
First Kiianda 

The creation of the four worlds, of the cosmic person, 
and of cosmic powers by the primeval Self 

I. In the beginning, Atman (Self, Soul), verily, one only, 
was here ^—no other winking thing whatever. He bethought 
himself: ‘ Let me now create worlds.’ 

a. He created these worlds: water {ambhas), light-rays 
{marlci), death {tnara), the waters {ap). Yon is the water, 
above the heaven; the heaven is its support. The light-rays 
are the atmosphere; death, the earth; what is underneath, the 
waters. 

3 . He bethought himself: ‘Here now are worlds. Let me 
now create world-guardians.’ Right {eva) from the waters he 
drew forth and shaped (-/ murch) a person. 

4 . Upon him he brooded (aMf + •/tap). 

When he had been brooded upon, his mouth was separated 
out, egg-like; from the mouth, speech {vac)\ from speech, 
Agni (Fire). 

Nostrils were separated out; from the nostrils, breath (^raw^r); 
from breath, Vayu (Wind). 

Eyes were separated out; from the eyes, sight (ta/^rwr); from 
sight, Aditya (the Sun). 

Ears were separated out; from the ears, hearing {Srotra) ; 
from hearing, the quarters of heaven. 

Skin was separated out; from the skin, hairs; from the hairs, 
plants and trees. 

A heart was separated out; from the heart, mind {manai) ; 
from mind, the moon. 

• Instead of meaning ‘ here ’ adverbially (as very frequently in the BrShmanai 
and soTTictimes in the Upanishads), idam may be the neuter demonstrative with an 
ellipsis, thus: ‘ Verily, this [universe] in the beginning was Atman (Soul), one 
only,.... * This sentence stands also at the beginning of Bfih. i. 4. }« 
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A navel was separated out; from the navel, the out-breath 
{apana ); from the out-breath, death {mrtyu). 

A virile member was separated out; from the virile member, 
semen ; from the semen, water (ap). 

Second Khanda 

The ingredience of the cosmic powers in the human person 

1. These divinities, having been created, fell headlong in 
this great restless sea.^ He visited it with hunger and thirst. 

They [i.e. the divinities] said to him ; ‘Find out for us an 
abode wherein we may be established and may eat food/ 

2 . He led up a bull to them. They said: ‘Verily, this is 
not sufficient for us.* 

He led up a horse to them. They said : ‘ Verily, this is not 
sufficient for us.’ 

3. He led up a person to them. They said: ‘ Oh ! well 
done ! *—Verily, a person is a thing well done.— 

He said to them : ‘ Enter into your respective abodes.* 

4. Fire became speech, and entered the mouth. 

Wind became breath, and entered the nostrils. 

The sun became sight, and entered the eyes. 

The quarters of heaven became hearing, and entered the 
ears. 

Plants and trees became hairs, and entered the skin. 

The moon became mind, and entered the heart. 

Death became the out-breath (apdna\ and entered the navel. 

Waters became semen, and entered the virile member. 

5. Hunger and thirst said to him [i. e, Atman]: ‘ For us two 
also * find out [an abode].* 

Unto the two he said: ‘ I assign you two a part among 
these divinities. I make you two partakers among them.’ 
Therefore to whatever divinity an oblation is made, hunger and 
thirst become partakers in it. 

^ Skt. arniivax etymologically *the moving,’ ‘the stirring/ ‘the agitated’, 
specifically, simply * sea,’ as in Chand. 8. 5. 3, 4. 

* Reading api prajanthi, instead of the (otherwise unquotable) compound 
obhiprajanthi —according to Bdhtlingk’s emendation in his translation, p. 166. 
This change brings the form of the question into uniformity with the similar 
question in { i. 
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Third Kha^ida 

The creation of food of fleeting material form, and the 
inability of various personal functions to obtain it 

j. He bethought himself: ‘ Here now are worlds and world- 
guardians. Let me create food for them.* 

2. He brooded upon the waters. From them, when they 
had been brooded upon, a material form (murii) was produced. 
Verily, that material form which was produced—verily, that is 
food. 

3. Having been created, it sought to flee away. 

He sought to seize it with speech. He was not able to grasp 
it with speech. If indeed he had grasped it with speech, 
merely with uttering food one would have been satisfied. 

4. He sought to grasp it with breath. He was not able to 
grasp it with breath. If indeed he had grasped it with 
breath, merely with breathing toward food one would have 
been satisfied. 

5. He sought to grasp it with sight. He was not able to 
grasp it with sight. If indeed he had grasped it with sight, 
merely with seeing food one would have been satisfied. 

6. He sought to grasp it with hearing. He was not able to 
grasp it with hearing. If indeed he had grasped it with 
hearing, merely with hearing food one would have been satis¬ 
fied. 

7. He sought to grasp it with the skin. He was not able 
to grasp it with the skin. If indeed he had grasped it with 
the skin, merely with touching food one would have been 
satisfied. 

8. He sought to grasp it with the mind. He was not able 
to grasp it with the mind. If indeed he had grasped it with 
the mind, merely with thinking on food one would have been 
satisfied. 

9. He sought to grasp it with the virile member. He was 
not able to grasp it with the virile member. If indeed he had 
grasped it with the virile member, merely with emitting food 
one would have been satisfied. 

10. He sought to grasp it with the out-breath the 



AITAREYA UPANISHAD 


[- 3 -13 


digestive breath). He consumed' it. This grasper of food is 
what wind (vdjyu) is. This one living on food (aiindyn)^ verily, 
is what wind is. 

The entrance of the Self into the body 

II. He [i. e. Atman] bethought himself: ‘ How no^could 
this thing exist without me ? * 

He bethought himself: * With which should I enter ? * 

He bethought himself: ‘ If with speech there is uttered, if 
with breath {prana) there is breathed, if with sight there is 
seen, if with hearing there is heard, if with the skin there is 
touched, if with the mind there is thought, if with the out-breath 
{apdna) there is breathed out, if with the virile member there is 
emitted, then who am I ? * 

1 7 ,. So, cleaving asunder this very * hair-part {siman),^ by 
that door he entered. This is the door named ‘the cleft* 
(vicirti). That is the delighting {ndndana). 

He has three dwelling-places, three conditions of sleep. 
This is a dwelling-place. This is a dwelling-place. This is 
a dwelling-place.* 

The mystic name of the sole self-existent Self 

13. Having been born, he looked around on beings {bhuta)^ 
[thinking]: ‘ Of what here would one desire to speak ® as 

* avayatf imperfect causative of ; exactly like the annam dvayat, * he con¬ 
sumed food’ ofRV. 10. 113. 8, and also like AV. 4. 6. 3; 5. 19. a; VS. 21. 44; 
Sat. Br. I. 6. 3. 5; 5. 5. 4. 6. Possible, but unparalleled, would be the derivation 
from d + ^v$, ‘ he overtook.’ An etymologizing on vdyu. 

* Probably accompanied with a deictic gesture. 

* That is, the sagittal suture; or perhaps less specibcally * the crown.* 

* Sahkara explains that the right eye is the abode during the waking state, the 
inner mind {antar^mancu) during dreaming sleep, the space of the heart {hrdaydkdSa) 
during profound sleep {susupii). He offers the alternative that the three abodes 
are * the body of one’s father,’ ‘ the womb of one’s mother/ and ‘ one’s own body.* 
Sayana and Anandagiri understand the three abodes as ^ the right eye,*' the throat,* 

* the heart.* With whatever significance, it would seem that the three demonstra¬ 
tives of the text must have been accompanied by explanatory pointings to certain 
parts of the body. 

The three * conditions of sleep * (together with a fourth) are mentioned in the 
Ma^fllkya Upanishad even as they are explained by the commentators on this 
passage. It is in contrast with the desired condition of the metaphysically awakened 
self that the ordinary condition of waking is regarded as ^ sleep.’ 

* Or, * What here would desire to speak of another I ’ However, for this con- 
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another ?' He saw this very person as veriest [tatamd) Brahma. 
* I have seen It {idam adaria)' said he {iti). 

14. Therefore his name is Idam-dra (‘ It>seeing’). Idam-dra, 
verily, is his name. Him who is Idam-dra they call ‘ Indra* 
cryptically, for the gods are fond of the cryptic {paroksa-priya)^ 
as it were ^—for the gods are fond of the cryptic, as it were. 


SFXOND ADHYAYA 

Fourth Khanda 

A self’s three successive births 

I. In a person {pnrtisa)^ verily, this one ^ becomes at first an 
embryo (garbka). That which is semen (retas)^ is the vigor 
{tejas) come together from all the limbs. In the self, indeed, 
one bears a self. When he pours this in a woman, then he 
begets it. This is one's first birth.^ 

a. It comes into self-becoming {atma-bhuyd) with the woman, 


atruction the neuter subject and the masculine object do not seem quite congruouB. 
Or, * Why (or, how) here would one desire to speak of another ? ’ Or again, kim 
may be simply the interrogative particle: * Would one here desire to speak of 
another 1 ’ In addition to these uncertainties of syntax, the form of the verb causes 
difficulty. Vdvadisat seems to contain unmistakable elements of the intensive and 
of the desiderative conjugations of ^vad^ * speak *; yet as it stands it is utterly 
anomalous. The Indian commentators furnish no help to a solution. BR, (vol. 6 , 
column 650) proposes to emend to vdvadisyaty the future of the intensive. 
B ihtlingk, in his translation, pp. 169,170, emends to vdvadikty * (to see) whether 
anything here would point to another [than it].* And in a note there he reports 
Delbriick’s conjecture, vivadisaty the participle of the desiderative, which would 
yield the translation : ‘ What is there here desiring to speak of another ? * Deussen 
somehow finds a reflexive ; * What wishes to explain itself here as one different 
[from me] ? ’ 

In spite of the verbal difficulties, the meaning of the passage is fairly 
intelligible : it is a pictorial statement of a philosophical idealism (i. e. that there is 
naught else than spirit) bordering on solipsism (i. e. that there is naught else than 
the individual self). 

^ This phrase occurs verbatim in Brih. 4. 3. a ; Ait. Br. 3. 33 end ; 7. 30 end; 
and almost verbatim in^at. Br. 6 . i. i. a, ii. 

* That is, the Atman, the subject of the entire previous part of this Upanishad. 
Or ayam may denote the indefinite * one,’ as probably in the last sentence of this 
paragraph. 

• The words prathamamjanma may denote either ‘ his (i. e. the Selfs) first 
birth ’ or *a self’s first birth (as a particular individual).* Either interpretation it 
possible according to pantheistic theory. 
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just as a limb of her own. Therefore it injures her not. She 
nourishes this self of his that has come to her. 

3. She, being a nourisher, should be nourished. The woman 
bears him as an embryo. In the beginning, indeed, he nourishes 
the child [and] from birth onward. While ^ he nourishes the 
child from birth onward, he thus nourishes his own self, for the 
continuation of these worlds; for thus are these worlds con¬ 
tinued. This is one’s second birth. 

4. This self of one is put in ones place for pious deeds 
{punya karntan). Then this other self of one, having done his 
work {krta-krtyd)^ having reached his age, deceases. So, 
deceasing hence indeed, he is born again. This is one’s third 
birth. As to this it has been said by a seer:— 

5. Being yet in embryo, I knew well* 

All the births of these godsl 

^ Or perhaps In tl >t {yaV ). . . .* 

• Quoted from RV. 4. 27. r. In the original Rig-Veda passage (as indeed in 
every other of the three occurrences of the same compound in the Rig-Veda, i. 34. 
2b, I. 164. i8b, and 10. 17. 5a) the preposition anu seems to have served no more 
than to strengthen the force of the verb ‘know.* As such, it is translated here by 
‘well* (in accordance with Grassmann’s Worterbuchj and A/fK). Yet it 

would be very possible—indeed, probable—that to the author of this Upanishad, 
who quotes the ancient passage as scriptural corroboration of his theory of various 
births, that word anu conveyed a larger significance than it was originally intended 
to express. In accordance with its general meaning of ‘ along toward * he might 
understand it to intimate pregnantly that even from the embryonic stage the seer 
‘ f o re-k n e w,* anu-vid^ all the births of the gods [of the various gods—be it noted 
—here applied to the successive births of the individual soul, at man ^ from father 
to son]. As to such fine distinctions of meaning to be carefully observed in the 
prepositional compounds with verbs in the Upanishads, Professor Whitney (in his 
article on ‘ The Upanishads and their Latest Translation ’ in the American Journal 
of Philology^ vol. 7, p. 15) has stated a noteworthy principle ; ‘ It may be laid down 
as a rule for the prose of the Brahmanas and Upanishads that every prefix to a verb 
has its own distinctive value as modifying the verbal idea: if we cannot feel it, our 
comprehension of the sense is so far imperfect; if we cannot represent it, our 
translation is so far defective.* 

With this consideration concerning the force of anu and with the glaringly 
wresting interpretation of iyeno in the last line, the present instance as a whole 
serves well to call attention to the applicability (or non-applicability) of many of 
the citations in the Upanishads. Frequently passages from the Rig-Veda and from 
the Atharva-Veda are quoted as containing, in cryptic expressions of deep signifi¬ 
cance, early corroboration of what is really a later and very different idea. This 
method of the Upanishads with respect to its prior scriptures is the same method 
as that employed by the later Hindu commentators on the Upanishads themselves. 
In the course of the developments of thought this method of interpreting earlier 
ideas from a larger point of view is very serviceable; practically and pedagogically 
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A hundred iron citadels confined me, 

And yet,’ a hawk (syena) with swiftness, forth I flew! 

In embryo indeed thus lying {iaydna)^ Vamadeva spoke in 
this wise. 

6. So he, knowing this, having ascended aloft from this 
separation from the body {iarira-bheda)^ obtained all desires in 
the heavenly world {svargadoka)^ and became immortal— 
yea, became [immortal]! 

THIRD ADHYAYA 
Fifth Khanda 
The pantheistic Self 

I, [Question:] Who is this one ? * 

[Answer;] We worship him as the Self (Atman), 

[Question:] Which one® is the Self? 

[Answer:] [He] whereby one sees,^ or whereby one hears,® or 
whereby one smells odors, or whereby one articulates speech, 
or whereby one discriminates the sweet and the unsweet; 
[a] that which is heart (hrdaya) and mind {manas )—that is, 
consciousness {samjhdna)^ perception {djndna), discrimination 
{vijndna), intelligence {prajndna)^ wisdom {medhas)^ insight 
(dr^ti), steadfastness (dhrti), thought (mati)y thonghtfulness 
(manlsd), impulse (juti), memory (jwrrf), conception (samkalpa\ 
purpose {kratu)^ life {asu)^ desire (kdma), will (vaid). 


it may be almost indispensable to the expounder of a philosophy or to the exhorter 
of a religion ; yet by the scholar it is to be carefully discriminated from a historically 
exact exegesis of the primitive statements. 

^ Reading adhay as in the Rig-Veda passage and in a variant of ^ahkara. But 
all editions of the text and of the commentators read adhaJ^y * down.* 

* The interpretation of ayam here is doubtless the same as in the opening 
sentence of the previous Adhyaya. See note 2 on p. 398. 

All the published texts read ^am. But Miiller and Bbhtlingk emend to yam. 
With this reading and with another grouping of words the entire section might be 
rendered as forming consecutive queries, thus;— 

* [Question;] Who is he whom we worship as the Self (Atman) t Which 
one is the Self? [He] whereby one .... or .... or .... the unsweet I * 

Then the remainder of the Adhyaya would form the answer. 

* That is, which one of the two selves previously mentioned ? the primeval, 
universal Self? or the individual self? 

* Roer and the Bombay editions have here, in addition, rupamy * form.* 

* Koer and the Bombay editions have here, in addition, iabdam, * sound.* 
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All these, indeed, are appellations of intelligence {pmjnana). 

3. He is Brahma; he is Indra; he is Prajapati; [he is] all 
these gods; and these five gross elements {niahd-bhuidni), 
namely earth {prthivt)^ wind {vdyji)y space {dkdia)y water 
{dpas)y light {jyotintsi ); these things and those which are 
mingled of the fine {ksudra)^ as it were; origins {btja) ^ of 
one sort and another: those born from an egg {anda-ja)y and 
those bom from a womb {jdru-ja)y and those born from sweat 
{sveda-jd)?^ and those born from a sprout {udbhij-ja ); horses, 
cows, persons, elephants; whatever breathing thing there is 
here—whether moving or flying, and what is stationary. 

All this is guided by intelligence, is based on intelligence. 
The world is guided by intelligence. The basis is intelligence, 
Brahma is intelligence, 

4. So he [i. e, Vamadeva], having ascended aloft from this 
world with that intelligent Self (Atman), obtained all desires in 
yon heavenly world, and became immortal—yea, became 
[immortal]! 

Thus {iti) ! Om ! 

* Literally, 'seeds/ 

• This item may be a later addition to the other three, which are already similarly 
classified in Chand. 6. 3. I. 
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FIRST ADHYAYA 

The course of reincarnation, arid its termination 
through metaphysical knowledge * 

Citra and Svetaketu concerning the path to the conclusion 
of reincarnation 

I. Citra Gahgyayani,® verily, being about to sacrifice, chose 
Aruni.^ He then dispatched his son Svetaketu, saying: ‘ You 
perform the sacrifice.* When he had arrived,® he asked of 
him ; ‘ Son of Gautama,® is there a conclusion [of transmigra¬ 
tion] in the world in which you will pul me ? Or is there any 
road ? Will you put me in its world ? * 

Then he said: ‘ I know not this. However, let me ask the 
teacher.’ Then he went to his father and asked: * Thus and so 
has he asked me. How should I answer ? ’ 

Then he said : * I too know not this. Let us pursue Veda- 
study {svddhydya) at [his] residence, and get what our betters 
give. Come! Let us both go.’ 

Then, fuel in hand, he returned to Citra Gangyayani, and 
said: ‘ Let me come to you as a pupil.’ 

To him then he said: ‘ Worthy of sacred knowledge {brahma) 
are you, O Gautama, who have gone not unto conceit. Come! 
I will cause you to understand.* 

^ Throughout the notes to this Upanishad the character A designates the recension 
published in the Ananda 4 rama Sanskrit Series, and B designates the recension pub* 
lished in the Bibliotheca Indica Series. 

* Other expositions of this subject occur at Chaiid. 5. 3-10 and Brih. 6. 2. 

“ Or (Jargyayani, according to another reading. 

^ That is, as officiating priest.—Com. 

® So B, ahhydgataih ; but A has, instead, asinarhy * when he was seated.' 

* So A ; puira '"sli ; but B has the (less appropriate) rcading/K/rtf Vi, * Von arc 
the son of Gautama 1 Is there . .. ’ 
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The testing at the moon; thenoe either return to earth 
or further progress 

2 . Then he said: ‘ Those who, verily, depart from this world— 
to the moon, in truth, they all go. During the earlier half it 
thrives on their breathing spirits (prana) ; with the latter half^ 
it causes them to be reproduced. This, verily, is the door of 
the heavenly world—that is, the moon. Whoever answers it, 
him it lets go further. But whoever answers it not, him, 
having become rain, it rains down here. Either as a worm, or as 
a moth, or as a fish, or as a bird, or as a lion, or as a wild boar,* 
or as a snake, or as a tiger, or as a person, or as some other in 
this or that condition, he is born again here according to his 
deeds (karman), according to his knowledge. 

When he comes thither it asks him: ‘ Who are you ? * 

He should reply:— 

‘ From the far-shining,® O ye seasons, has semen been gathered, 
From the fifteenfold produced,® from the realm of the fathers,® 
As such send ye me in a man as an agent. 

With a man as an agent in a mother infuse me. 

So am I born, being born forth ^ as the twelfth or thirteenth 
succeeding month, by means of a twelve- or thirteen-fold 
father.® For the knowledge of this was I—for the knowledge 
of the opposite of this.® So bring ye my seasons on to 

• Reading aparapaksena, 

■ In A this item is lacking, and the order of the series is different. 

• That is, the moon.—Com. 

^ upa-jdyamdna : or perhaps ‘ re-born/ a meaning which is used in the BhG. 
and MBh. 

• That is, the year.—Com. 

• * This* « brahma^ according to the Com. The idea is perhaps: * A person’s 
life is either unto knowledge of the truth, or unto ignorance.’ Deussen interprets 
more specifically, with reference to * the two paths' which arc being expounded in 
this chapter, that * this* refers to the devaymm^ ‘ the path to the gods,* and * tlie 
opposite of this * to the pitxydna, * the path to the fathers.* Bdhtlingk makes nn 
ingenious text-emendation: sam tad vide 'ham.prati tad vide ’ham^ instead of 
*safh iadvide 'hartty pratitadvide *ham. But the result, ‘ I am conscious of this; 
I recollect this,* does not seem as probable as the traditional reading, although 
that itself does not seem altogether correct. Bohtlingk’s article * Bemerkungen zu 
einigen Upanishaden ’ contains on pp. 98-99 a rejoinder to Deussen on this same 
passage* 
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immortality. By this truth, by this austerity I am a season, 
I am connected with the seasons. Who am I ? I am you.* 

It lets him go further. 

The course to the Brahma-world 

3. Having entered upon this Devay ana (‘Leading-to-the-gods*) 
path, he comes to the world of Agni (Fire), then to the world 
of Vayu (Wind), then to the world of Varuna,^ then to the 
world of India, then to the world of Prajapati, then to the 
world of Brahma. This Brahma-world, verily, has the lake 
Ara, the moments Yeshtiha, the river Vijara (* Ageless’), the tree 
Ilya, the city Salajya, the abode Aparajita (‘Unconquered’), 
the two door-keepers Indra and Prajapati, the hall Vibhu 
(‘ Extensive ’), the throne Vicakshana (‘ Far-shining '), the 
couch Amitaujas (‘ Of Unmeasured Splendor ’), and the beloved 
Manas! (‘ Mental ’), and her counterpart Cakshush! (‘ Visual *), 
both of whom, taking flowers, verily weave the worlds, and the 
Apsarases (Nymphs), Ambas (‘ Mothers ’) and Ambayavis 
(‘ Nurses ’), and the rivers Ambaya (* Little Mothers ’). To it 
comes he who knows this. To him Brahma says: ‘ Run ye 
to him! With my glory, verily, he has reached the river 
Vijara (‘Ageless ’). He, verily, will not grow old.* 

The knower’s triumphal progress through the Brahma* 

world 

4. Unto him there go forth five hundred Apsarases, one 
hundred with fruits in their hands, one hundred with ointments 
in their hands, one hundred with garlands in their hands, one 
hundred with vestments in their hands, one hundred with 
powdered aromatics in their hands. They adorn him with the 
adornment of Brahma. He, having been adorned with the 
adornment of Brahma, a knower of Brahma, unto Brahma goes 
on. He comes to the lake Ara. This he crosses with his 
mind. On coming to it, those who know only the immediate, 
sink. He comes to the moments Yeshtiha, These run away 
from him. He comes to the river Vijara (* Ageless ’). This 
he crosses with his mind alone {eva). There he shakes off his 

* Here A adds ‘ then to the world of Aditya (the Son).' 
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good deeds and his evil deeds. His dear relatives succeed to 
the good deeds; those not dear, to the evil deeds. Then, just 
as one driving a chariot looks down upon the two chariot- 
wheels, thus he looks down upon day and night, thus upon 
good deeds and evil deeds, and upon all the pairs of opposites. 
This one, devoid of good deeds, devoid of evil deeds, a knower 
of Brahma, unto very Brahma goes on. 


Approaching unto the very throne of Brahma 

5. He comes to the tree Ilya; the fragrance of Brahma enters 
into him. 

He comes to the city Salajya; the flavor of Brahma enters 
into him. 

He comes to the abode Aparajita ('Unconquered’); the 
brilliancy of Brahma enters into him. 

He comes to the two doorkeepers, Indra and PrajSpati; 
these two run away from him. 

He comes to the hall Vibhu (‘ Extensive'); the glory of 
Brahma enters into him. 

He comes to the throne Vicakshana (' Far-shining’).^ The 
Brihad and the Rathantara Samans are its two fore feet; the 
Syaita and the Naudhasa, the two hind feet; the Vairupa and 
the Vairaja, the two lengthwise pieces; the Sakvara and 
Raivata, the two cross ones. It is Intelligence {prajnd), for by 
intelligence one discerns. 

He comes to the couch Amitaujas (‘Of Unmeasured 
Splendor ’); this is the breathing spirit {prana). The past and 
the future are its two fore feet; prosperity and refreshment, the 
two hind feet; the Bhadra and Yajfiayajnlya [Samans], the two 
head pieces; the Brihad and the Rathantara, the two length¬ 
wise pieces; the verses {rc) and the chants (sdman)^ the cords 
stretched lengthwise; the sacrificial formulas {yajm)^ the cross 
ones; the Soma-stems, the spread ; the Udgitha, the bolster 
{upairJ ); prosperity, the pillow. Thereon Brahma sits. He 
who knows this, ascends it with one foot only (eva) at first. 

* The combined descriptions of the throne and of the couch are very similar to 
the description of VrStya’s seat in AV. 15. 3. 3-9, and also of Indra’s throne in 
Ait. Br. 8, 13. 


305 


X 



1 .5--] KAUSHITAKI UPANISHAD 

Him Brahma asks: ‘ Who are you ?' To him he should 
answer:— 


Essential identity with the infinite Real 

6. * I am a season. I am connected with the seasons. From 
space as a womb I am produced as the semen for a wife,^ as 
the brilliance of the year, as the soul {dtmaii) of every single 
being. You are the soul of every single being. What you are, 
this am I.* 

To him he says: * Who am I ? * 

He should say: ‘ The Real.’ 

‘ What is that, namely the Real (satyani) ?' 

‘Whatever is other than the sense-organs {deva) and the 
vital breaths {prana )—that is the actual {sat). But as for the 
sense-organs and the vital breaths—that is the yon {tyam). 
This is expressed by this word “ satyam ’’ (‘ the Real ’). It is 
as extensive as this world-all. You arc this world-all.’ 

Thus he speaks to him then. This very thing is declared 
by a Rig[-Veda] verse:— 

Apprehension of It through the Sacred Word and through 
all the functions of a person; the knower’s universal 
possession 

7. Having the Yajiis as his belly, having the Saman as his head, 
Having the Rig as his form, yonder Imperishable 
‘Is Brahma!* Thus is he to be discerned— 

The great seer, consisting of the Sacred Word {brahma-may 

He says to him; ‘Wherewith do you acquire {Vdp) my 
masculine names ? * 

‘ With the vital breath {prdna^ niasc.),’ he should answer. 

‘ Wherewith feminine names ? ’ ^ 

‘ With speech {vdc^ fern.)/ 

‘ Wherewith neuter ones ?' ® 

^ So B : bkaryayai retas. A has instead bhayd{t) efad, * .., produced—from 
light; thus [I am] the brilliance ,. . ’ 

* The passage from the last sentence in the preceding section through this stanza 
is not found in some manuscripts, is not commented on by Sahkarananda, and 
therefore is very probably an interpolation. 

• Such is the order in A; but in B the items about * feminine names ’ and ‘ neuter 
names' are transposed. 
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‘ With the mind {manasy neut.).’ 

‘ Wherewith odors ? * 

‘ With the breath (prdna^)' 

‘ Wherewith forms ?' 

‘ With the eye/ 

‘ Wherewith sounds ? * 

‘ With the ear/ 

‘ Wherewith the flavors of food ? * 

‘ With the tongue/ 

‘ Wherewith actions ? * 

‘ With the two hands/ 

‘ Wherewith pleasure and pain ? ’ 

* With the body/ 

‘ Wherewith bliss, delight, and procreation ? ’ 

‘ With the generative organ/ 

‘ Wherewith goings ? * 

* With the two feet/ 

‘ Wherewith thoughts, what is to be understood, and desires ? * 

* With intelligence {prajnd), he should say. 

To him he says: ‘The [primeval] waters [and also: 
Acquisitions ],2 verily, indeed, are my world. It is yours.* 
Whatever conquest is Brahma’s, whatever attainment—that 
conquest he conquers, that attainment he attains who knows 
this—yea, who knows this I 

SFXOND ADHYAYA 

The doctrine of Prana, together with certain 
ceremonies 

Identity with Brahma; its value in service and security to 

oneself 

I. ‘The breathing spirit {prana) is Brahma* — thus indeed 
was Kaushitaki wont to say. 

^ A variant in both A and B S&ghranay ‘ smell.’’ 

• The Com. explains apas as meaning ‘ the primary elements.* But the word 
very probably has a double significance in this connection; beside its evident mean* 
ing, it refers also (though as an artificial plural of »Jap) to the preceding questions, 
• ‘Wherewith do you acquire (V^ dp) . . The usual Upanishadic conclusion of 
such a series wonld very appropriately be formed if the word meant, summarily, 
'acquisitions.’ 
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Of this same breathing spirit as Brahma, verily, indeed, the 
mind {manas) is the messenger; the eye, the watchman; the 
car, the announcer; speech, the handmaid.^ 

He who, verily, indeed, knows the mind as the messenger of 
this breathing spirit, [i.e.] of Brahma, becomes possessed of 
a messenger; he who knows the eye as the watchman, becomes 
possessed of a watchman; he who knows the ear as the 
announcer, becomes possessed of an announcer; he who 
knows speech as the handmaid, becomes possessed of a hand¬ 
maid/'* 

To this same breathing spirit as Brahma, verily, all these 
divinities without his begging bring offering. Likewise, indeed, 
to this same breathing spirit all beings without his begging 
bring offering. 

Of him who knows this, the doctrine (iipanisad) is: ‘ One 
should not beg/ It is as if, having begged of a village and 
not having received, one were to sit down,^ saying: ‘ I would 
not eat anything given from here! ^ and then those very 
ones who formerly refused him invite him, saying: ‘ Let 
us give to you! * Such is the virtue (dharvia) of the non- 
beggar.^ Charitable people, however, address him, saying: 

* Let us give to you ! * 

3. ‘The breathing spirit {prana) is Brahma'—thus, indeed, 
was Paihgya wont to say. 

Of this same breathing spirit as Brahma, verily, off behind 
the speech the eye is enclosed; off behind the eye the car is 
enclosed ; off behind the ear the mind is enclosed; off behind 
the mind the breathing spirit is enclosed. 

To this same breathing spirit as Brahma, verily, all these 


‘ In A this item about speech * comes directly after * mind.* 

* I'his paragraph is lacking in A. 

* Or, *fast upon [the village].* For the practice of ‘suicide by starvation ’ see 
the article by Prof. Hopkins in JAOS. ai, 146-159, especially p. 159, where this 
very jmssage is discussed. 

* The idea would seem to be : ‘ Such (i. e. the same) is true of the non-beggar 
who knows. Witliout his begging, however, he too receives.* But, instead of the 
aydeatas of B, A ydeitas^ i.e. * of the beggar.* Then the idea would seem to 
be: ‘Such (i.e. as has been described) is the virtue of the beggar. He finally 
receives. He who knows, however—he, too, finally receives without begging 
solely because of his knowing.’ With either reading the meaning is not altogether 
explicit. 
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divinities without his begging bring offering. Likewise, indeed, 
to him all beings without his begging bring offering. 

Of him who knows this, the doctrine (tipanisad) is: ‘ One 
should not beg.’ It is as if, having begged of a village and 
not having received, one were to sit down, saying: * I would 
not eat anything given from here! ’ and then those very ones 
who formerly refused him invite him, saying: ‘ Let us give to 
you! * Such is the virtue of the non-beggar.^ Charitable 
people, however, address him, saying: ‘ Let us give to you ! ’ 

3 (2). Now next, the procuring of a special prize.— 

In case one should covet a special prize—either on the night 
of a full moon or on the night of a new moon, or during the 
bright half of the moon under an auspicious constellation—at 
one of these points of time,^ having built up a fire, having swept 
around, having sprinkled around, having purified,® having 
bent the right knee, with a spoon (sruva) or with a wooden 
bowl (camasd) or with a metal cup (kamsa),^ he offers these 
oblations of melted butter;— 

‘ The divinity named Speech is a procurer. May it procure 
this thing for me from so-and-so ! To it, hail (svdhd )! 

The divinity named Breath {prdna) is a procurer. May it 
procure this thing for me from so-and-so ! To it, hail! 

The divinity named Eye is a procurer. May it procure this 
thing for me from so-and-so ! To it, hail! 

The divinity named Ear is a procurer. May it procure this 
thing for me from so-and-so! To it, hail 1 
The divinity named Mind is a procurer. May it procure this 
thing for me from so-and-so! To it, hail! 

The divinity named Intelligence is a procurer. May it 
procure this thing for me from so-and-so! To it, hail!' 

Then having sniffed the smell of the smoke, having 
rubbed his limbs over with a smearing of the melted butter, 
silently he should go forth ® and declare his object, or despatch 
a messenger. He obtains indeed. 

* See note 4 on p. 308. * This phrase is lacking in A. 

* This word is lacking in B. 

* The two last alternatives are lacking in B. 

* From the place of the oblations to the house of the possessor of the object. 
Com* 
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To win another^B affection 

4 (3). Now next, longing in connection with the divine 
powers^ (daiva smard ).— 

If one should desire to become beloved of a man, or of a 
woman, or of men, or of women—at one of these same [afore¬ 
mentioned] points of time, having built up a fire,* he in the 
same manner offers these oblations of melted butter:— 

‘ Your Speech I sacrifice in me, you so-and-so! Hail! 

Your Breath I sacrifice in me, you so-and-so ! Hail I 

Your Eye I sacrifice in me, you so-and-so ! Hail! 

Your Ear I sacrifice in me, you so-and-so! Hail I 

Your Mind I sacrifice in me, you so-and-so! Hail! 

Your Intelligence I sacrifice in me, you so-and-so I Hail! * 

Then, having sniffed the smell of the smoke, having rubbed 
his limbs over with a smearing of the melted butter, silently he 
should go forth and desire to approach and touch, or he may 
simply stand and converse from windward. He becomes 
beloved indeed. They long for him indeed. 

The perpetual sacriffoe of self 

5 (4). Now next,the matter of sel{-restra,int{sdmj^amana) 
according to Pratardana, or the ‘Inner Agnihotra 
Sacrifice,’ as they call it.— 

As long, verily, as a person is speaking, he is not able to 
breathe. Then he is sacrificing breath (prana) in speech. 

As long, verily, as a person is breathing, he is not able to 
speak. Then he is sacrificing speech (vac) in breath. 

These two are unending, immortal oblations; whether waking 
or sleeping, one is sacrificing continuously, uninterruptedly.* 
Now, whatever other oblations there are, they are limited, for 
they consist of works (karma-may a). Knowing this very thing, 
verily, indeed, the ancients did not sacrifice the Agnihotra 
sacrifice. 

* Namely Speech, Breath, Eye, Ear, Mind, and Intelligence—enumerated in the 
previous section. 

* This phrase is lacking in B. 

’ This word is lacking io B. 
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Glorifloation of the Uktha ^ 

6 , ‘ The Uktha (Recitation) is brahma (sacred word) ’—thus 
indeed was ^ushkabrihgara wont to say. 

One should reverence it as the Rig (Hymn of Praise); unto 
such a one indeed all beings sing praise {rc) for his supremacy. 

One should reverence it as the Yajus (Sacrificial Formula); 
unto such a one indeed all beings are united {yujyante) for his 
supremacy. 

One should reverence it as the Saman (Chant); unto such a 
one indeed all beings bowdown(j'^w«^;«^;//^)forhissuprcmacy. 

One should reverence it as beauty {irt). 

One should reverence it as glory {yasas). 

One should reverence it as brilliancy {tejas). 

As this [i. e. the Uktha] is the most beautiful, the most 
glorious, the most brilliant among the Sastras (Invocations of 
Praise)—even so is he who knows this, the most beautiful, the 
most glorious, the most brilliant among all beings. 

So the Adhvaryu priest prepares (samskaroii) this soul 
{atman) that is related to the sacrifice,* that consists of works. 
On it he weaves what consists of the Yajus. On what consists 
of the Yajus the Hotri priest weaves what consists of the Rig. 
On what consists of the Rig the Udgatri priest weaves what 
consists of the Saman. This is the soul of all the threefold 
knowledge. And thus he who knows this, becomes the soul 
of Indra.* 

Daily adoration of the sun for the removal of sin 

7 (5). Now next are the all-conquering Kaushitaki's 
three adorations.— 

The all-conquering Kaushitaki indeed was wont to ^ worship 
the rising sun—having performed the investiture with the sacred 

1 Compare the identification of the Uktha with Pram at Brih. 5. 13. 1. 

• So B, aistikam\ A has instead, aistakam^ *that is related to the sacrificial 
bricks.* 

• So B. Instead of this sentence, A has: * And this is the soul of a person. 
Thus he becomes a soul who knows this.* 

• The preceding words of this sentence are lacking in A. That Las simply ‘ He 
would worship ... * 
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thread [yajnopavttam)} having sipped * water, thrice having 
sprinkled the water-vessel—saying: * Thou art a snatcher ! 
Snatch my sin {pdpman )! * 

In the same manner [he was wont to worship the sun] when 
it was in the mid-heaven: ‘Thou art a snatcher-up! Snatch up 
my sin I * 

In the same manner [he was wont to worship the sun] when it 
was setting: ‘Thouart asnatcher-away! Snatch away my sin!’ 

Whatever evil {papa) he committed by day or night, it 
snatches away.^ 

Likewise also he who knows this, worships the sun in the 
same manner.* Whatever evil one commits by day or night, 
it snatches away. 

Regular adoration of the new moon for prosperity 

8, Now, month by month on the night of the new moon when 
it comes around^ one should, in the same manner, worship the 
moon as it appears in the west; or he casts two blades of 
green grass * toward it, saying:— 

^ That heart of mine of contour fair {suslma) 

Which in the moon in heaven rests— 

I ween myself aware of that! 

May I not weep for children’s ill 1 ’ • 

* This probably is the earliest reference to the Indian religioui custom of 
investing the Iwicc-born with a sacred thread to be worn over the left shoulder. 
—Max Muller {SBE. i. 285, note i). 

■ Thus A : acarnya ; B, instead, has dntya^ ‘having fetched,’ 

• The preceding sentence is lacking in A, 

* This word, vrttdydm, is lacking in A. 

® Instead of this phrase harita-ifne vd praty-asyaii^ A has haHta-trndbhydth 
vdk praiy-asyaii . . . , ‘ with two blades of green grass speech casts toward , , .' 

• So in B; but in A this stanza reads:— 

* That heart of thine of contour fair 
W hich rests up in the moon—with that, 

O queen of immortality, 

May I not weep for children's ill I * 

The meaning of ‘ su-simam ' in the first line is uncertain. sTmafty the base of 
this compound, is used (according to the references in BE.) to mean either the line 
of the hair-part or the line of a boundary, i. c. out-liuc. In the case-form in which 
the compound occurs in this passage it must needs, apparently, agree with ‘heart *; 
and its meaning would involve the second-mentioned meaning of the base. 
Accordingly, in this poetical passage, it is rendered ' of contour fair.* This stanza 
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In advance of such a one, indeed, his progeny decease not. 
—Thus in the case of one to whom a son has been born. 

Now in the case of one to whom a son has not been born.— 

‘Be thou swelled forth. Let enter thee . . 

‘ In thee let juices, powers also gather . . * 

‘The stalk that the Adityas cause to swell forth . . 

Having muttered these three sacred verses (r^), he says; 
* Cause not thyself to swell forth with our vital breath, progeny, 
cattle! He who hates us and him whom we hate—cause 
thyself to swell forth with his vital breath, progeny, cattle ! ^ 
Thereupon I turn myself with Indra's turn ®; I turn myself 
along with the turn of the sun.* 

Thereupon he turns himself toward the right arm. 

9 (6). Now, on the night of the full moon one should, in the 
same manner, worship the moon as it appears in the east, 
saying:— 

‘Thou art King Soma. Thou art the Far-shining, the 
Five-mouthed, Prajapati (Lord of Creation). 

The Brahman {brdhmana) is one mouth of thee. With that 
mouth thou eatest the kings. With that mouth make me an 
eater of food. 

The king (rdjan) is one mouth of thee. With that mouth 


recun later, though in changed form, at a. lo—therc, as well as here, with 
variations in A and B. The form in a. 8 B seems to be quoted (though incom¬ 
pletely and with additional lines) at F&r. Grihy.'i-Stltra i. ii. 9; and the form in 
a. 10 A, similarly, at A6v. Gfihya-Sntra 1. 13. 7. In all those three other instances 
the person addressed is different, it being there a wife addressed by her husband, 
while here the moon by a worshiper. And in the adapted form of the stanza as 
a whole this particular word also is different; susrme, vocative singular feminine. 
Its meaning there, accordingly, would seem quite evidently to be ‘ O thou (fcm.) 
with fair-parted hair.’ Perhaps for the sake of uniformity with these three other 
occurrences of the same (adapted) stanza, and BWb, propose to emend here 
likewise to suswte ; and Deussen is inclined to favor this. It is a plausible, but 
not a necessary, emendation ; a derivative compound may possess a double mean¬ 
ing as well as its base, and may be accordant therewith. 

* « RV. I. 91. 16 a and 9. 31. 4a. • « RV. i. 91.18 a. 

* » AV. 7, 81. 6 a with the exception of adityas for devds\ found also in TS. 
a. 4. 14.1 and MS. 4.9. 37; 4. la. a. 

* The AV. chapter, a line of which was quoted just above, contains also (7.81. 
5) a petition similar to this one. 

* "I'hat is, toward the east, which is the special region of Indra. A instead has 
daivifh, * of the gods,' here as well as in the parallel passage later, a. 9. 
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thou eatest the people With that mouth make me an 

eater of food. 

The hawk is one mouth of thee. With that mouth thou 
eatest the birds. With that mouth make me an eater of 
food. 

Fire is one mouth of thee. With that mouth thou eatest 
the world. With that mouth make me an eater of food. 

In thee is a fifth mouth. With that mouth thou eatest all 
beings. With that mouth make me an eater of food. 

Waste not thou away with our vital breath, progeny, cattle! 
He who hates us and him whom we hate—waste thou away 
with his vital breath, progeny, cattle I 

Thereupon I turn myself with the turn of the gods ^; I turn 
myself along with the turn of the sun.* 

Thereupon he turns himself toward the right arm. 


A prayer in connection with wife and children 

lo. Now, when about to lie down with a wife, one should 
touch her heart, and say:— 

‘That which in thy heart, O [dame] with fair-parted hair, 

Is placed—within Prajapati*— 

Therewith, O Queen of immortality. 

May you not come on children's ill!' * 

In advance of such a one indeed hcr^ children decease 
not. 

^ Deussen understands this word to refer to Varuna and Indra, regents of the 
western and the eastern quarters respectively; and therefore supposes that in this 
ceremony the worshiper makes a complete turn around from cast to west to east, as 
compared with the half turn from west to east in the previous paragraph. But 
there A has ^ of the gods * instead of * of Indi a,' and other specifications the same 
as here. The necessary data for determining are insufficient; the conjecture may 
be possible for B, but not for A. 

’ This stanza is adapted from 2, 8. Between the moon, which was addressed 
there, and the wife, who is addressed here and who as the bearer of progeny is 
pantheistically associated with Prajapati, the Lord of Progeny, an intermediate 
connection is made at 2. 9 through the identification of the moon with Prajapati. 
For variations in the two forms of the stanza consult page 312, note 6, 

B Instead of these last two verses according to B, A has 
‘—I ween myself aware of it. 

May I not weep for children’s ill I * 

* A has, instead, the masculine form of the pronoun. 
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A returning father’s affectionate greeting to his son ^ 

II (7). Now, when one has been away, on coming back he 
should kiss ^ his son’s head and say:— 

‘From every limb of mine you come! 

Right from my heart you are born forth ! 

You are myself {dtman\ indeed, my son!* 

So live a hundred autumns long 1 

So-and-so I ^ ’—He takes his name. 

‘ Become a stone! Become an ax I 
Become unconquerable gold! 

A brilliance {tejas\ son, indeed you are! • 

So live a hundred autumns long ! • 

So-and-so ! ’ ’—He takes his name. 

Then he embraces him,® saying: ‘ Wherewith Prajapati 
embraced his creatures for their security, therewith I embrace 
you, So-and-so! *—He takes his name.® 

Then he mutters in his right ear;— 

‘Confer on him,^® O generous one (maghavan)^ onrushing . . 
and in the left [ear]:— 

‘ O Indra, grant most excellent possessions I * “ 

* These directions are incorporated in the G;rihya-SQtras: A^valSyana i. 15. 3, 
9; Paraskara i. 16. 18; Khadira 9 . 3. 13; Gobhila a. 8. ai, 22; Apastamba 
6. 15. la. 

* So B, ahki~jighret ; A has, instead, abhumrUtj * touch. On the * sniff-kiss' 

gee the article by Prof. Hopkins, 28. 120-134. 

* So B : ndma. Possibly, however, putrandma ; if so, then 

* You are myself, by name iny son 1 * 

A hag, ingtead,^M/ra md vitha : 

* You are myself I You’ve saved me, son 1 ’ 

This conception accords with the later etymology of son as ‘ savior from hell / put- 
irUf Minava-Dharma-Sastra 9. 138. 

* This word (asau) is lacking in B. 

* Or, * A Brilliance, son, by name you are! ’ 

* This stanza, with d/md instead of ttjas in the third line, occurs in the 
Mddhyaihdina recension of Brih. at 6. 4. 26 (« Sat. Br. 14. 9. a. a6) and in 
Pfir. Gdhya-Sotra i. 16. 18; with vedas instead of the tejas^ it occurs, along with 
the two following Rig-Veda quotations, in A^v. Gfihya-Sotra i. 15. 3. 

^ This word (asau) is lacking in B. 

* This phrase is lacking in A. * This sentence is lacking in B. 

This line « KV. 3. 3d. 10 a with asms, * ns,* adapted to asmai^ <him.’ 

• RV. a. 21, 0 a. 
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[and says:] ‘ Be not cut off! ^ Be not perturbed.* Live 
a hundred autumns of life. Son, I kiss your head with your 
name, So-and-so! *—Thrice he should kiss his head. 

‘ I make a lowing over you with the lowing of cows.*—Thrice 
he should make a lowing over his head. 

The manifestation of the permanent Brahma in evanescent 
phenomena 

(a) Cosmical powers revertible into wind 

12 (8). Now next, the dying around of the gods (daiva 
parimard )?— 

This Brahma, verily, shines when fire blazes ; likewise this 
dies when it blazes not. Its brilliance {tejas) goes to the sun ; 
its vital breath {prdna)^ into the wind {vdyu). 

This Brahma, verily, shines when the sun is seen ; likewise 
this dies w’hen it is not seen. Its brilliance goes to the moon ; 
its vital breath, to the wind. 

This Brahma, verily, shines when the moon is seen ; likewise 
this dies when it is not seen. Its brilliance goes to lightning;* 
its vital breath, to the wind. 

This Brahma, verily, shines when the lightning lightens; 
likewise this dies when it lightens not. Its brilliance goes to 
the wind * ; its vital breath, to the wind. 

All these divinities, verily, having entered into wind, perish 
not when they die in the wind ; therefrom indeed they come 
forth again. 

—Thus with reference to the divinities. 

(b) An individuaPs powers revertible into breath 
Now with reference to oneself.— 

13. This Brahma, verily, shines when one speaks with 

' md chitthd{s) [—A; chetthd{s )—B]. Compare, in the prayer ‘ For some 
one’s continued life' at AV. 8. i. 4, md ckttthd{s) asmdl lokdd, . . 

* Be not cut off from this world, 

From the sight of Agni and of the Sun I ’ 

• md vyathUthdis), Occurs in BhG. ii, 34. 

* Compare a somewhat similar passage in Ait. Br. 8. 28 entitled 'The Dying 
around Brahma/ where also the wind is the ultimate in the regression of these 
same five phenomena (though in inverse order). 

^ So A. B has the less appropriate ditas^ * regions of heaven.’ 
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speech ; likewise this dies when one speaks not. Its brilliance 
goes to the eye; its vital breath, to the vital breath. 

This Brahma, verily, shines when one sees with the eye; 
likewise this dies when one sees not. Its brilliance goes to the 
ear ; its vital breath, to the vital breath. 

This Brahma, verily, shines when one hears with the ear ; 
likewise this dies when one hears not. Its brilliance goes to 
the mind ; its vital breath, to the vital breath. 

This Brahma, verily, shines when one thinks with the mind ; 
likewise this dies when one thinks not. Its brilliance goes to 
the vital breath ; its vital breath, to the vital breath. 

All these divinities, verily, having entered into the vital 
breath, perish not when they die in the vital breath ; therefrom 
indeed they come forth again. 

So verily, indeed, if upon one who knows this both moun¬ 
tains should roll themselves forth—both the southern and 
the northern^—desiring to lay him low, indeed they would 
not lay him low. But those who hate him and those whom he 
himself {svayani) hates—these all die around him. 

The contest of the bodily powers for supremacy; the 
ultimate goal 

14(9). Now next, the assumption of superior excel¬ 
lence {nihireyasadand )?— 

All these divinities, verily, indeed, when disputing among 
themselves in the matter of self-superiority, went forth from 
this body. It lay, not breathing, dry,^ become like a piece of 
wood. 

Then speech entered into it. It just lay, speaking with 
speech. 

Then the eye entered into it. It just lay, speaking with 
speech, seeing with the eye. 

Then the car entered into it It just lay, speaking with 
speech, seeing with the eye, hearing with the ear. 

Then the mind entered into it It just lay, speaking with 

• That is, the Vindhyas and the Himalayas respectively. 

• Other accounts of the same allegory occur in Bjih. 6. i. 1-14; Chand. 5. i; 
and Kaush. 3. 3. 

• The words * not breathing, dry ^ arc lacking in A. 
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speech, seeing with the eye, hearing with the ear, thinking 
with the mind. 

Then the vital breath (prana) entered into it. Thereupon 
indeed it arose. 

All those divinities, verily, having recognized the superior 
excellence in the vital breath, and having passed into the vital 
breath, even the intelligential self ( prajhdtman), went forth 
from this body^—all these together. They, having entered 
into the wind,^ having the nature of space (dkdidtman), went 
to heaven (svar). 

Likewise also, indeed, he who knows this, having recognized 
the superior excellence in the vital breath,^ having passed into 
the vital breath, even the intelligential self, of all beings,* goes 
forth from this body along with all these. He, having entered 
into the wind,^ having the nature of space, goes to heaven. 
He goes to that [place] where these gods are. Having reached 
that, he becomes immortal as the gods arc immortal—he who 
knows this.^ 

A dying father’s bequest of his various powers to his son ^ 

15 (10). Now next, the Father-and-son Ceremony, or 
the Transmission, as they call it.— 

A father, when about to decease, summons his son. Having 
strewn the house with new grass, having built up the fire, 
having set down near it a vessel of water together with a dish, 
the father, wrapped around with a fresh garment, remains 
lying.® The son,*^ having come, lies down on top, touching 

* A has, instead, lokad^ ' world.' 

* So B : vdyu-pravista ; but A has, instead, vdyu-pratisthay * established on the 
wind.’ 

* The previous phrase is lacking in A. 

* The words * of all beings ' arc lacking in B. 

* Another account of a ‘ father-to-son transmission ’ is found in Bjih. I. 
5* 17-20. 

* So B : pita iete. But A has, instead, svayam fyete. According to this read¬ 
ing, what was in the other reading a main verb is lost; and the sentences must be 
reconstructed: ‘ A father . . . summons his son, having strewn . .., having built 
. •.,having set down . . . dish, wrapped . . • garment, himself in white. The 
son, ... * 

^ If the elision is of a locative, putre^ instead of a nominative, putras^ then with¬ 
out a grammatical impossibility (though with less probability as being an excep* 
tional usage) the sentence might mean : * Upon the son when he comes (or, Upon 
the son’s coming) he lies ... * 
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organs with organs. Or he may, even, transmit to him seated 
face to face.^ Then he delivers over to him [thus] :— 

Father: ‘ My speech in you I would place! ’ 

Son : ‘ Your speech in me I take.' 

Father: ‘My breath {prdna^) in you I would place!' 

Son : ‘ Your breath in me I take.* 

Father: ‘ My eye in you I would place ! ’ 

Son: ‘ Your eye in me I take.* 

Father ; ‘ My ear in you I would place ! * 

Son; ‘ Your ear in me I take.* 

Father: ‘ My tastes in you I would place !' 

Son: ‘ Your tastes in me I take.* 

Father: ‘ My deeds (karman) in you I would place ! * 

Son: ‘ Your deeds in me I take.’ 

Father: ‘ My pleasure and pain in you I would place ! ’ 

Son : ‘ Your pleasure and pain in me I take.’ 

Father: ‘ My bliss, delight, and procreation in you I would 
place! * 

Son; ‘Your bliss, delight, and procreation in me I take/ 
Father: ‘ My goings in you I would place ! * 

Son : * Your goings in me I take.’ 

Father: ‘ My mind ^ in you I would place ! * 

Son : ‘ Your mind in me I take.* 

Father: ‘ My intelligence {prajnd) * in you I would place ! * 
Son : ‘ Your intelligence * in me I take.’ 

If, however, he should be unable to speak much, let the 
father say summarily: ‘My vital breaths {prana) in you 
I would place ! * [and] the son [reply] : ‘ Your vital breaths in 
me I take.’ ^ 

Then, turning to the right, he goes forth toward the east.* 
The father calls out after him; ‘ May glory ( yasas), sacred 
luster {brahma-varcasd)^ and fame delight in you!' 

^ So B; but A has, instead, *... sit in front of him.' 

■ This word here designates ‘ breath * as * the function of smell,* rather than as 
‘ the breath of life.’ 

* This item of the series is lacking in A ; but see next note. 

< So B; A has, instead, dhiyo vijMtavyafh kdmdn, * thoughts, what is to be 
understood, and desires’—items which occur in a partially similar scries in i. 7. 

* This whole sentence is lacking in A. 

* This word, prdhy is lacking in B. 

^ Here A has, in addition, ^food to eat.* 
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Then the other looks over his left shoulder. Having hid 
[his face] with his hand, or having covered [it] with the edge 
of his garment, he says: * Heavenly (svargn) worlds and desires 
do you obtain ! * 

If he should become well, the father should dwell under the 
lordship of his son, or he should wander around as a religious 
mendicant.^ If, however, he should decease, so let them 
furnish® him as he ought to be furnished—as he ought to be 
furnished. 


THIRD ADHYAYA 

Doctrine of Prana (the Breathing Spirit) 

Knowledge of Indra, the greatest possible boon to men 

T. Pratardana Daivodasi by fighting and virility arrived at 
the beloved abode of Indra. 

To him then Indra said: ‘Pratardana, choose a boon 
(tfara )! * ® 

Then said Pratardana: ‘ Do you yourself choose for me the 
one which you deem most beneficent to mankind.* 

To him then Indra said: ‘A superior (vara), verily, chooses 
not for an inferior (avara). Do you yourself choose.’ 

‘No boon {a-vard)y verily, then, is it to me!’said Pratar¬ 
dana. 

But Indra departed not from the truth, for Indra is truth. 

To him then Indra said: ‘ Understand me, myself. This 
indeed I deem most beneficent toman—namely, that one should 
understand me. I slew the three-headed son of Tvashtri.^ 

* pari f ^vraj. 

* That is, with obsequies. Understood thus, the subject of the verb is indefinite; 
nnd the object is ^the deceased father.* Possibly (though less probably, it would 
seem), * the pranas of the fatlier * are intended as the subject; and the son is 
intended as the object—Deussen’s interpretation. The reading of A gives yet 
another meaning : ‘According as he [i.e. the father] furnishes him [i. c. the son], 
BO ought he to be furnished—so ought he to be furnished.* 

* A has, instead, ‘A boon I would give you.’ 

* This exploit of Indra’s is referred to at RV. lo, 8. 8, 9; 10. 99. 6; Sat. Br. 
I. 2. 3. 2; 12. 7. I. 1, Further accounts of this conflict between Indra and 
Vifevarupa, as the son of Tvashtri is called, occur atTait. Saihhita 2. 5. 1. iff,; 
Sat. Br. I. 6. 3. i, a; 5. 5. 4. 2, 3; and Kafhaka la. 10 (cited in Weber’s indiseki 
Siudien^ 3. 464). 
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I delivered the Aruninukhas, ascetics, to the wild dogs,^ 
Transgressing many compacts, I transfixed the people of 
Prahlada * in the sky, the Paulomas ^ in the atmosphere, the 
Kalakanjas^ on earth.'^ Of me, such a one as I was then 
(fasya me tatra), not a single hair was injured! 

So he who understands me—by no deed whatsoever of his 
is his world injured, not by stealing, not by killing an embryo, 
not by the murder of his mother, not by the murder of his 
father; if he has done any ® evil {pdpa)y the dark color departs 
not ’ from his face.® * 


His identity with life and immortality 

a. Then he said: * I am the breathing spirit {prdna)^ the 
intclligential self (prajndtman). As such reverence me 

as life {dyus), as immortality. Life is the breathing spirit. 
The breathing spirit, verily, is life. The breathing spirit, 
indeed, is immortality.'® For, as long as the breathing spirit 
remains in this body, so long is there life. For indeed, with 
the breathing spirit in this " world one obtains immortality; 
with intelligence, true conception {samkalpa). 

So he who reverences me as life, as immortality, reaches the 
full term of life in this world; he obtains immortality, inde¬ 
structibility (aksiti) in the heavenly world {svarga-loka)* 

' The foregoing exploits of India are mentioned at Ail. Hr. 7. 38. 

* Or, Prahrada, a chief of the Asuras. 

* A troop of demons. * A tribe of Asuras. 

* Weber has an extensive discussion concerning the meaning of the foregoing 
names and the identity of the personages, together with numerous relevant literary 
references, in his Indische Studien^ 1. 410-418. 

* This word, cana^ is lacking in B. 

^ That is, * he does not become p.'ile.’ 

* Professor Deussen's note on this sentence {SeeJnig (Jpanishad's, p. 44, note 1) 
is an acute and concise interpretation of the general Upaiiishadic theory: ‘ Whoever 
has attained the knowledge of the Atman and his unity with it, and thereby has 
been delivered from the illusion of individual existence, his good and evil deeds 
come to nought; they are no longer his deeds, simply because he is no longer an 
individual.* 

* So A. But B has, insXtvAfprajHdimdnam ; accordingly the sentences must be 
reconstructed thus: ‘ I am the breathing spirit (jrd^). Reverence me as the 
intelligential self, as life,. • 

This sentence is lacking in B. 

So B; but A has, instead, * yonder.* 
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The unity of an individual’s functions or special pr&nas 

Now on this point some say: ‘The vital breaths (prana), 
verily, go into a unity, for’—so they say (iti) —‘ [otherwise] 
no one would be able at once to cause to know a name with 
speech, a form with the eye, a sound with the ear, a thought 
with the mind. As a unity, verily, the vital breaths, every 
single one, cause to know all things here. 

All the vital breaths speak along with speech when it speaks. 
All the vital breaths see along with the eye when it sees. 

All the vital breaths hear along with the ear when it hears. 
All the vital breaths think along with the mind when it thinks. 
All the vital breaths breathe along with breath ( prana) when 
it breathes.’ 

‘ That is indeed so,* said Indra. ‘ There is, however,’ he con¬ 
tinued (iti), ‘ a superior excellence among the vital breaths. 

The really vitalizing and unifying * vital breath/ the 
breathing spirit or conscious self 

3. One lives with speech gone, for we see the dumb; 
one lives with eye gone, for we see the blind ; 
one lives with ear gone, for we see the deaf; 
one lives with mind gone, for we see the childish ; 
one lives with arms cut off, one lives with legs cut off, 
for thus we see. 

But now it is the breathing spirit (prana), even the intelli- 
gential self (prajndtman), that seizes hold of and animates 
(uUtha) this body. This, therefore, one should reverence as 
the Uktha.^ 

This is the All-obtaining (sarvdpti) * in the breathing spirit 
( prana)? 

As for the breathing spirit—verily, that is the intelligential 

' * Tlie Recitation of Praise ’ in the ritual. The same identification occurs also at 
Bfih. 5. 13. I. 

• That is, ^ it is in (the individual) conscious spirit that all facts are obtained.’' 
This compact expression might possibly be understood to summarize the cprlier 
practical teaching that ‘ in Prana a kiiower thereof obtains all things ’; and also, 
pregnantly, the teaching (both earlier and later in this Upanishad) that * in the 
conscious Self all things do obtain [both ontologically and ethically—< obtain * 
being used in its intransitive meaning].’ 

* This sentence is lacking in B. 
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self I As for the intelligential self—verily, that is the breathing 
spirit. For truly, these two dwell in this body; together the 
two depart/ 

This is the view {drsti) thereof, this the understanding 
{vijndna ):— 

When a person is so asleep that he sees no dream whatever, 
then he becomes unitary in this breathing spirit. Then 
speech together with all names goes to it; 
the eye together with all forms goes to it; 
the ear together with all sounds goes to it; 
the mind together with all thoughts goes to it. 

When he awakens—as from a blazing fire sparks would 
disperse in all directions, even so from this self (dtmait) the 
vital breaths (prana) disperse to their respective stations; 
from the vital breaths the sense-powers (deva) ; from the 
sense-powers, the worlds. 

This selfsame breathing spirit as the intelligential self seizes 
hold of and animates (uUthd) this body. This therefore one 
should reverence as the Uktha. 

This is the All-obtaining in the breathing spirit. 

As for the breathing spirit—verily, that is the intelligential 
self. As for the intelligential self—verily, that is the breathing 
spirit.' 

This is the proof (siddhi) thereof, this the understanding:— 

When a sick person about to die comes to such weakness 
that he comes to a stupor (savimoha), then they say of him: 

‘ His thought (cittd) has departed. He hears not. He sees 
not. He speaks not with speech. He thinks not/ Then he 
becomes unitary in this breathing spirit (prana). Then 
speech together with all names goes to it; 
the eye together with all forms goes to it; 
the ear together with all sounds goes to it; 
the mind together with all thoughts goes to it.® 

* The preceding three paragraphs (which have already occurred in this section) 
are lacking in A. 

• A has here in addition : * When he awakens—as from a blazing fire sparks 
would disperse in all directions, even so from this self the vital breaths disperse to 
their respective stations ; from the vital breaths, the sense-powers ^ from the sense- 
powers, the worlds.* But in the present context this sentence seems to be an inapt 
refrain from the previous paragraph. 
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(4) When he departs from this body, he departs together 
with all these. 

The ‘ All-obtaining ’ in Prana through the vital breaths 

4. Speech pours ^ all names in it *; with speech it obtains 
all names. 

Breath {prana) pours all odors in it; with breath it obtains 
all odors. 

The eye pours all forms in it; with the eye it obtains all 
forms. 

The ear pours all sounds in it; with the ear it obtains all 
sounds. 

The mind pours all thoughts in it; with the mind it obtains 
all thoughts. 

This is the All-obtaining {sarvapti)^ in the breathing 
spirit 

As for the breathing spirit (prana) —verily, that is the 
intelligence (prajhd) ; as for the intelligence—verily, that is 
the breathing spirit,* for together these two dwell in this body, 
together the two depart. 

The correlation of the individuaPs functions with the 
facts of existence 

Now then, we will explain how all beings {bhuta)btcome 
one with this intelligence.— 

5. Speech is one portion thereof taken out. Name is its 
externally correlated ( parastdtprati-vi-kita) existential element 
(bhuia^matra). 

Breath (prana) is one portion thereof taken out. Odor is 
its externally correlated existential element. 

The eye is one portion thereof taken out. Form (rupd) is 
its externally correlated existential element. 

The ear is one portion thereof taken out. Sound is its 
externally correlated existential element. 

The tongue is one portion thereof taken out. Taste is its 
externally correlated existential clement. 

* So A ; ahhivhfjaU. * So B ; as min, 

* On this word see p. 322, n. 2, above. 

* The previous tcnteuce is lacking in B* 
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The two hands are one portion thereof taken out Work 
{karman) is their externally correlated existential element. 

The body is one portion thereof taken out. Pleasure and 
pain are its externally correlated existential element. 

The generative organ is one portion thereof taken out. 
Bliss, delight, and procreation are its externally correlated 
existential element. 

The two feet are one portion thereof taken out. Goings are 
their externally correlated existential element. 

The mind {ntanas^) is one portion thereof taken out. 
Thoughts ^ and desires are its externally correlated existential 
element. 

The supremacy of oonsciousness in all the functions 
and facts of existence 

6. With intelligence {prajnd) having mounted on speech, 
with speech one obtains all names. 

With intelligence having mounted on breath {prdnd)^ with 
breath one obtains all odors. 

With intelligence having mounted on the eye, with the eye 
one obtains all forms. 

With intelligence having mounted on the car, with the ear 
one obtains all sounds. 

With intelligence having mounted on the tongue, with the 
tongue one obtains all tastes. 

With intelligence having mounted on the two hands,with the 
two hands one obtains all works. 

With intelligence having mounted on the body, with the 
body one obtains pleasure and pain. 

With intelligence having mounted on the generative organ, 
with the generative organ one obtains bliss, delight, and 
procreation. 

With intelligence having mounted on the two feet, with the 
two feet one obtains all goings. 

With intelligence having mounted on the mind {manas)^ 
with the mind one obtains all thoughts.* 

' A has here, instead, ‘intelligence {^prajMy 

• A has here, in addition, ‘what is to be understood {vijMtavyam)* 

* A has here, instead, dht^ * thought.’ 

^ A has here, in addition, * what is to be understood axid desired.* 

325 



KAUSHITAKI UPANISHAD 


3- 7-] 


The indispensableness of consciousness for all facts 
and experience 

7. For truly, apart from intelligence (prajnd) speech would 
not make cognizant Vjnd) of any name whatsoever. 

* My mind was elsewhere,* one says; ‘ I did not cognize that 
name.' 

For truly, apart from intelligence breath would not make 
cognizant of any odor whatsoever. ‘ My mind was elsewhere,* 
one says; ‘ I did not cognize that odor.* 

For truly, apart from intelligence the eye would not make 
cognizant of any form whatsoever. ‘ My mind was elsewhere,* 
one says; ‘ I did not cognize that form.* 

For truly, apart from intelligence the ear would not make 
cognizant of any sound whatsoever. ‘ My mind was elsewhere,’ 
one says; ‘ I did not cognize that sound.* 

For truly, apart from intelligence the tongue would not 
make cognizant of any taste whatsoever. ‘ My mind was else¬ 
where,* one says; ‘ I did not cognize that taste.* 

For truly, apart from intelligence the two hands would not 
make cognizant of any action whatsoever. ‘ My (me) mind was 
elsewhere,* one says (aka ); ‘ I (ahavi) did not cognize (prdjiidsi^ 
sam) ^ that action.’ 

For truly, apart from intelligence the body would not make 
cognizant of any pleasure or pain whatsoever. ‘ My mind was 
elsewhere,* one says; ‘ I did not cognize that pleasure or pain.* 
For truly, apart from intelligence the generative organ would 
not make cognizant of any bliss, delight, and procreation what¬ 
soever. ‘ My mind was elsewhere,* one says; ‘ I did not cog¬ 
nize that bliss, delight, and procreation.* 

For truly, apart from intelligence the two feet would not 
make cognizant of any going whatsoever. ‘ My mind was else¬ 
where,* one says; ‘ I did not cognize that going.* 

For truly, apart from intelligence no thought (^Af) whatsoever 
would be effected; nothing cognizable would be cognized. 

^ Tliese singular forms of A seem preferable to the dual forms of the readings in 
B ; similarly in the third sentence following, about ‘ feet.* Accordingly, the 
speaker in all these direct quotations is to be understood as iudehnite rather than as 
the particular organ mentioned* 
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The subject of all knowledge, the paramount object 
of knowledge 

8. Speech is not what one should desire to understand. One 
should know the speaker. 

Smell is not what one should desire to understand. One 
should know the smeller. 

Form is not what one should desire to understand. One 
should know the seer.^ 

Sound is not what one should desire to understand. One 
should know the hearer. 

Taste is not what one should desire to understand. One 
should know the discemer of taste. 

The deed is not what one should desire to understand. One 
should know the doer. 

Pleasure and pain arc not what one should desire to under¬ 
stand, One should know the discerner of pleasure and pain. 

Bliss, delight, and procreation are not what one should desire 
to understand. One should know the discerner of bliss, delight, 
and procreation. 

Going is not what one should desire to understand. One 
should know the goer. 

Mind {manas) is not what one should desire to understand. 
One should know the thinker {mantr). 

The absolute oorrelativity of knowing and being 

These ten existential elements (bhuta^matrd)^ verily, are 
with reference to intelligence {adhi-prajna). The ten intelK- 
gential elements {prajnd-mdtrd) are with reference to existence 
(adhi-bhiita). For truly, if there were no elements of being, 
there would be no elements of intelligence. Verily, if there 
were no elements of intelligence, there would be no elements 
of being. (9) For truly, from either alone no appearance 
{rupa) whatsoever would be effected. 

Their unity in the conscious self 

And this is not a diversity. But as of a chariot the felly 
is fixed on the spokes and the spokes are fixed on the hub, 

^ So B; but ▲ has, instead,' the knower of form.* 
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even so these elements of being {bhuta-mdtra) are fixed on the 
elements of intelligence {prajnd-mdtrd), and the elements of 
intelligence are fixed on the breathing spirit {prdna). 

This same breathing spirit, in truth, is the intelligential self 
{prajndtman ); [it is] bliss, ageless, immortal. 

A person’s ethical irresponsibility, his very self being 
identical with the world-all 

He does not become greater (bhuyas) with good action, nor 
indeed lesser {kaniyas) with bad action. 

This one, truly, indeed, causes him whom he wishes to lead 
up from these worlds, to perform good action. This one, 
also, indeed, causes him whom he wishes to lead downward, to 
perform bad action. 

He is the world-protector {loka-pdld). He is the world- 
sovereign {lokddhipatiy He is the lord of all.^ 

‘ He is my self (atman )'—this one should know. * He is my 
self’—this one should know. 


FOURTH ADHYAYA 

A progressive definition of Brahma ^ 

Bal&ki’s offer of instruction concerning Brahma 

I. Now then, verily, there was Gargya Balaki, famed as 
learned in the scriptures (anuedna). He dwelt among the 
U^Inaras, among the Satvans and the Matsyas,® among the 
Kurus and the Pancalas, among the Kai 5 is and the Videhas. 

He, then, coming to Ajata^atru, [king] of Ka^i,^ said: 
‘ Let me declare Brahma to you.* 

To him then Ajata^atru said: ‘A thousand [cows] we give 
to you ! At such a word as this, verily, indeed, people would 
run together, crying, “ A Janaka! ® A Janaka ! ** * 

^ So A : sarveia ; but B has, instead, lokiSa, ‘ world-lord.' 

* Another narration of the same dialogue occurs at Bph. 2. i. 

• Adopting the reading saivan-matsyem in agreement with s.v., Weber 
ijndische Studien^ t. 419), and Deussen. 

^ The medern 1 Jena res. 

^ A king famed for hit great knowledge. 
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Clue-words of the subsequent conversation 

3.^ In the sun—the Great, 
in the moon—Food, 
in lightning—Truth, 
in thunder—Sound, 
in wind—Indra Vaikuntha, 
in space—the Plenum, 
in fire—the Vanquisher, 
in water—Brilliance {tejas). 

—Thus with reference to the divinities (adhi-daivata). 

Now with reference to the self (adhy-atma ).— 

In the mirror—the Counterpart, 
in the shadow—the Double, 
in the echo—Life {a 5 u\ 
in sound—Death, 

in sleep—Yama [Lord of the dead], 
in the body—Prajapati [Lord of Creation], 
in the right eye—Speech, 
in the left eye—Truth. 

B&l&ki’s and Ajfttaiatru’s progressive determination 
of Brahma 

(a) In various oosmio phenomena 

3. Then said Balaki: * Him who is this person in the sun— 
him indeed I reverence.* 

To him then Ajata^atru said: ‘ Make me not to converse on 
him I As the Great, the White-robed, the Pre-eminent (ati- 
the Head of all beings—thus, verily, I reverence him/ 

He then who reverences him thus, becomes pre-eminent, the 
head of all beings. 

4. Then said BSlaki: ‘Him who is this person in the moon— 
him indeed I reverence.* 

To him then Ajata^atru said: * Make me not to converse on 
him! As King Soma,* as the soul {atmati) of Food—thus, 
verily, I reverence him.’ 

He then who reverences him thus, becomes the soul of food. 

> This entire paragraph is lacking in some manuscripts. It is merely a list of 
dne-words summarising the following conversation. 

* The phrase is lacking in B. 
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5. Then said Balaki: ‘Him who is this person in the light¬ 
ning—him indeed I reverence.’ 

To him then Ajata^atru said: ‘ Make me not to converse 
on him! As the soul of Truth ’—thus, verily, I reverence him.’ 

He then who reverences him thus, becomes the soul of 
truth.^ 

6. Then said Balaki: ‘ Him who is this person in thunder— 
him indeed I reverence.* 

To him then Ajata^atru said: * Make me not to converse 
on him ! As the soul of Sound—thus, verily, I reverence him.’ 

He then who reverences him thus, becomes the soul of 
sound. 

7 (8).^ Then said Balaki: ‘ Him who is this person in 
wind—him indeed I reverence.’ 

To him then Ajata^atru said : ‘ Make me not to converse on 
him ! As Indra Vaikuntha,the unconquered hero—thus,verily, 
I reverence him.’ 

He then who reverences him thus, becomes indeed trium¬ 
phant, unconquerable, a conqueror of adversaries. 

8 (7).^ Then said Balaki: ‘ Him who is this person in 
space—him indeed I reverence.’ 

To him then Ajata^atru said: ‘ Make me not to converse on 
himl As the Plenum the non-active (a-pravartin) 

Brahma—thus, verily, I reverence him.’ 

He then who reverences him thus, becomes filled {puryate) 
with offspring, cattle,^ splendor (yaias)^ the luster of sanctity 
{brahnia-varcasa), and the heavenly world [svarga-lokd) ; he 
reaches the full term of life. 

9. Then said Balaki: ‘ Him who is this person in fire—him 
indeed I reverence.’ 

To him then Ajata^atru said; ‘ Make me not to converse on 
himl As the Vanquisher—thus, verily, I reverence him.* 

He then who reverences him thus, becomes verily a 
vanquisher amid others.^ 

* A has here, instead, * of brilliance.’ 

2 A inverts the order of sections from B. 

* Instead of the following portion of this paragraph, A has : ‘Neither he nor 
his offspring moves on {pra^artate) beibre the time.’ 

^ So B : vd" anyesu ; but A has, instead, evd 'nv esa, *, . . , such a otte hi 
consequence becomes a vanquisher indeed.’ 
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10. Then said Balaki: ‘ Him who is this person in water— 
him indeed I reverence.’ 

To him then Ajataiatru said: ‘ Make me not to converse 
on him! As the soul (dtman) of Brilliance '—thus, verily, I 
reverence him/ 

He then who reverences him thus, becomes the soul of 
brilliance.^ 

—Thus with reference to the divinities. 

(b) In the self 

Now with reference to the self.— 

11. Then said Balaki: ‘Him who is this person in the 
mirror—him indeed I reverence.* 

To him then Ajatai 4 atru said: ‘ Make me not to converse on 
him! As the Counterpart—thus, verily, I reverence him.* 

He then who reverences him thus—a very counterpart of 
him is born in his offspring, not an unlikeness. 

I a. Then said Balaki: ‘Him who is this person in the 
shadow*—him indeed I reverence.’ 

To him then Ajata^atru said: ‘ Make me not to converse on 
him 1 As the inseparable Double—thus, verily, I reverence 
him.’ 

He then who reverences him thus, obtains from his double *; 
he becomes possessed of his double.* 

13. Then said Balaki: ‘Him who is this person in the echo® 
—him indeed I reverence.’ 

To him then Ajata^atru said: ‘ Make me not to converse on 
him 1 As Life (asu) ®—thus, verily, I reverence him.’ 

He then who reverences him thus,’' passes not into un¬ 
consciousness {sammoha) before the time. 

* So B : tejasas \ but A has, instead, ‘ of name.* 

* Instead of this word, A has ‘ the echo.* 

* That is, his wife, ♦ In offspring.—Com. 

* Instead of this phrase, A has : * The sound that follows a person—that 
indeed ... * 

* Strictly 'the breath of life*; but A has, instead, dyu^ ‘life,’ strictly ‘the 
duration of life.’ In either recension the conception of life seems to imply an 
active response to, and correspondence with, environment. 

7 A has here, in addition, * neitlier he nor his offspring.’ 
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14. Then said Balaki: ‘ Him who is this person in 
sound ^—him indeed I reverence.* 

To him then Ajata^atru said: ‘ Make me not to converse 
on him ! As Death—thus, verily, I reverence him.’ 

He then who reverences him thus,* deceases not before the 
time. 

^5 Then said Balaki: ‘ The person here who, asleep * 

moves about in a dream—him indeed I reverence.’ 

To him then Ajata^atru said: ‘ Make me not to converse on 
him ! As King Yama—thus, verily, I reverence him.* 

He then who reverences him thus—everything here is 
subdued yam) to his supremacy. 

16 (i«5),® Then said Balaki: ‘Him who is this person in 
the body—him indeed I reverence.’ 

To him then Ajata^atru said: ‘ Make me not to converse 
on him! As Prajapati (Lord of Creation)—thus, verily, I 
reverence him.’ 

He then who reverences him thus, becomes procreated 
{prajdyate) with offspring, cattle,® splendor, the luster of 
sanctity, the heavenly world; he reaches the full term of life 
{ayu). 

17. Then said Balaki: ‘Him who is this person in the 
right eye—him indeed I reverence.’ 

To him then Ajataiatru said: ‘ Make me not to converse on 
him I As the soul {atman) of Speech,® the soul of lire, the soul 
of light—thus, verily, I reverence him.’ 

He then who reverences him thus, becomes the soul of all 
these. 

18. Then said Balaki: ‘ Him who is this person in the left 
eye—him indeed I reverence.’ 

To him then Ajata 5 atru said: ‘ Make me not to converse on 
him ! As the soul of Truth, the soul of lightning, the soul of 
brightness—thus, verily, I reverence him.’ 


^ Instead of this phrase, A has t ‘ Him who is this shadow*person—,* 

® A has here, in addition, * neither he nor his offspring.* 

* A inverts the order from B. 

* A has here, instead, * This intelligent self whereby a person here, asleep • • 

* The following part of this sentence is lacking in A. 

* A has here, instead, * name.’ 
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He then who reverences him thus, becomes the soul of all 
these. 


The universal creator in the covert of the heart 

19. Thereupon Balaki was silent. To him then Ajata^atru 
said: ‘ So much only, Balaki ? * 

‘ So much only,* said Balaki. 

To him then Ajataiatru said: ‘ In vain, verily, indeed, did 
you make me to converse, saying, “ Let me declare Brahma to 
you.” He, verily, O Balaki, who is the maker of these persons 
[whom you have mentioned in succession], of whom, verily, 
this is the work—he, verily, should be known.* 

Thereupon Balaki, fuel in hand,' approached, saying: 
‘ Receive me as a pupil.* 

To him then Ajataiatru said : ‘ This I deem ^ an appearance 
(rfipa) contrary to nature ^—that a Kshatriya should receive 
a Brahman as pupil. But come! I will cause you to under¬ 
stand.* Then, taking him by the hand, he went forth. The 
two then came upon a person asleep. Him then Ajata^atru 
addressed: ‘ O great, white-robed King Soma I * But he just 
lay silent."^ Thereupon he threw at him with a stick. There¬ 
upon he arose. 

To him then Ajata^atru said: ‘ Where in this case, O Balaki, 
has this person lain ? What has become of him here ? Whence 
has he returned here ? * 

Thereupon Balaki understood not. 

To him then Ajata^atru said: ‘ Where in this case, O Balaki, 
this person has lain, what has become of him here, whence 
he has returned here—as I asked {iti) —is, the channels of a 
person® called hitd (‘ the Beneficent ’). From the heart they 
spread forth to the pericardium. Now, they are as minute as 
a hair subdivided a thousandfold. They consist of a minute 
essence, reddish-brown, white, black, yellow, and red. In 
these one remains while, asleep, he sees no dream whatsoever. 

' The sign of suppliant pupilship. 

* So B: manye ; but A has, instead, syat^ ‘ would be.* 

* praMomay literally ‘ against the hair.’ 

^ This last word is lacking in B. 

* A has, instead, ‘ of the heart.' 
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The ultimate unity in the self—creative, pervasive, 
supreme, universal 

20. Then he becomes unitary in this Prana. 

Then speech together with all names goes to it; 

the eye together with all forms goes to it; 

the car together with all sounds goes to it; 

the mind (mafias) together with all thoughts goes to it. 

When he awakens—as from a blazing fire sparks would dis¬ 
perse in all directions, even so from this self (dtman) the vital 
breaths (prana) disperse to their respective stations ; from the 
vital breaths, the sense-powers (devd) ; from the sense-powers, 
the worlds. 

This selfsame breathing spirit (/r^;5r^),even the intelligential 
self (prajndtman)y has entered this bodily self (sarira-dtman) 
up to the hair and fingernail tips.^ (ao) Just as a razor might 
be hidden in a razor-case, or fire^ in a fire-receptacle, even thus 
this intelligential self has entered this bodily self up to the hair 
and the fingernail tips. Upon that self these selves depend, as 
upon a chief his own [men]. Just as a chief enjoys his own 
[men], or as his own [men] are bf service to a chief, even thus 
this intelligential self enjoys these selves; even thus these selves 
are of service to that self. 

Verily, as long as Indra understood not this self, so long the 
Asuras (demons) overcame him. When he understood, then, 
striking down and conquering the Asuras, he compassed 
(pari + Vi) the supremacy (sraistkya), independent sovereignty 
(svdrdjya), and overlordship (ddhipatya) of all gods and of 
all beings. 

Likewise also, he who knows this, striking off all evils 
(pdpman)y compasses the supremacy, independent sovereignty, 
and overlordship of all beings—he who knows this, yea, he 
who knows this 1 

* In A the previous sentence is lacking, and § 20 begins at this point. 

“ For a discussion of the exact meaning of this phrase consult the footnote to 
the parallel passage in Bfih. i. 4. 7. 
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(FIRST KHAiypA) 

Query: The real agent in the individual ? 

[Question:] 

I. By whom impelled soars forth the mind projected? 

By whom enjoined goes forth the earliest breathing? 

By whom impelled this speech do people utter? 

The eye, the ear—what god, pray, them enjoineth? 

The all-conditioning, yet inscrutable agent, Brahma 

[Answer:] 

2. That which is the hearing of the ear, the thought of the mind, 
The voice of speech, as also the breathing of the breath, 
And the sight of the eye!^ Past these escaping, the wise, 
On departing from this world, become immortal. 

3. There the eye goes not; 

Speech goes not, nor the mind. 

We know not, we understand not 
How one would teach It. 

Other, indeed, is It than the known, 

And moreover above the unknown. 

—Thus have we heard of the ancients {purva) 

Who to us have explained It.’ 

* This name of the Upanisliad is taken from its first word kenay ‘ by whom.* 
It is also known as the Talavakdra^ the name of the Brahinana of the Sama-Veda 
to which the Upanishad in one of its recensions belongs. 

* The first two and a half lines of this second stanza seem to form a direct answer 
to the query of the first stanza. But their metrical structure is irregular; that 
•would be improved by the omission of sa w, ‘ as also.* And—more seriously— 
the grammatical structure of the phrases is apparently impossible ; one phrase is 
certainly in the nominative, one certainly in the accusative, the other three might 
be construed as either. Moreover, in each of the five phrases it is the same word 
that is repeated (as in a similar passage at Bfih. .4.4. 18) ; accordingly, a strictly 
literal rendering of them would be, * the car of the ear, the mind of the mind, the 
speech of speech, the breath of breath, the eye of the eye.' However, very 
frequently in the Upanishads these words for the five ‘ vital breaths * are used 
cither for the abstract function or for the concrete instrument of the function. Here, 
more evidently than in many places, the connotation seems to be double. But at 
Ch^d. 8. 12. 4 and Ait. a. 4 the distinction between the function and its sense 
organ is clearly conceived. 

* 3g and h recur, with slight variation, as 10c and d, and i 4 a 13c and <L 
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4. That which is unexpressed with speech {var, voice), 
That with which speech is expressed— 

That indeed know as Brahma, 

Not this that people worship as this, 

5. That which one thinks not with thought {manaSy mind), 

[or, That which thinks not with a mind,] ^ 

That with which they say thought {manaSy mind) is 
thought— 

That indeed know as Brahma, 

Not this that people worship as this. 

6. That which one sees not with sight {cak^uSy eye), 

[or, That which sees not with an eye,]^ 

That with which one sees sights {caksumst )^— 

That indeed know as Brahma, 

Not this that people worship as this. 

7. That which one hears not with hearing {iroira^ ear), 

[or, That which hears not with an ear,]' 

That with which hearing here is heard— 

That indeed know as Brahma, 

Not this that people worship as this. 

8. That which one breathes (^praniti) not with breathing 

{^pranay breath), 

[or, That which breathes not with breath,]' 

That with which breathing {prana) is conducted {pranl* 
yaie)— 

That indeed know as Brahma, 

Not this that people worship as this. 

(SECOND KHANDA) 

The paradox of Its inscrutability 

9(1). [Teacher:] If you think ‘I know well,* only very 
slightly now do you know I—a form of Brahma!—what 
thereof is yourself, and what thereof is among the gods 1 So 
then it is to be pondered upon (mimdmsyam) indeed by you. 
[Pupil:] I think it is known.® 

> Both renderings of the verse are permissible, and both are in harmony with the 
theory which is being expounded. 

* Or, * That with which one sees the eyes.’ 

• What has been translated as two sentences might also be construed as one 
sentence, still a part of the teachcr^s reproof to the nndiscerning pupil:—‘ So then 
1 think that what is known” by you is [still] to be pondered upon indeed.* 
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10 (a). I think not ‘I know well’; 

Yet I know not ‘ I know not ’ I 
He of us who knows It, knows It; 

Yet he knows not ‘I know not/ 

11 (3). [Teacher:] 

It is conceived of by him by whom It is not conceived of. 
He by whom It is conceived of, knows It not. 

It is not understood by those who [say they] understand It. 
It is understood by those who [say they] understand It not. 

The value of knowledge of It 

12 (4). When known by an awakening, It is conceived of; 

Truly it is immortality one finds. 

With the Soul (Atman) one finds power'; 

With knowledge one finds the immortal. 

13 (5). If one have known [It] here, then there is truth. 

If one have known [It] not here, great is the destruction 
(vinasti)} 

Discerning [It] in every single being, the wise, 

On departing from this world, become immortal. 


(THIRD KHANDA)» 

Allegory of the Vedic gods’ ignorance of Brahma 

14 (i). Now, Brahma won a victory for the gods. Now, in 
the victory of this Brahma the gods were exulting. They 
bethought themselves; ‘ Ours indeed is this victory! * Ours 
indeed is this greatness! * 

15 (a). Now, It understood this of them. It appeared to 
them. They did not understand It. ‘ What wonderful being 
{yak^d) is this ? ’ they said. 

' Perhaps ^power [to know]; and with the knowledge [thus gained] one 
finds... * 

* With a slight variation this line is found also at Prih. 4. 4. 14 b. 

• The Kena Upanishad consists of two quite distinct parts The prose portion, 
|§ 14-34, is evidently the simpler and earlier. The portion $§ 1-13 (all in verse, 
except § 9) contains much more elaborated dqctrine and would seem to be later in 
date of composition. 

^ An account of the victory of the gods over the demons (Asuras) occurs at Bph. 
1.3.1-7- 
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16 (3). They said to Agni (Fire): ‘ Jatavedas,^ find out this— 
what this wonderful being is.* 

‘So be it’ 

17 (4). He ran unto It 

Unto him It spoke: ‘ Who are you ? ’ 

•Verily, I am Agni,* he said. • Verily, I am Jatavcdas,’^ 

18 (5). ‘In such as you what power is there? ’ 

• Indeed, I might burn everything here, whatever there is 
here in the earth ! ’ 

19 (6). It put down a straw before him. • Burn that I * 

He went forth at it with all speed. He was not able to burn 
it. Thereupon indeed he returned, saying: ‘ I have not been 
able to find out this—what this wonderful being is.’ 

20 (7). Then they said to Vayu (Wind): • Vayu, find out 
this—what this wonderful being is.* 

• So be it.* 

21 (8). He ran unto It. 

Unto him It spoke: • Who are you ? ’ 

•Verily, I am Vayu/ he said. ‘Verily, I am Matari^van.’ 

22 (9). * In such as you what power is there ? ’ 

• Indeed, I might carry off everything here, whatever there is 
here in the earth.’ 

23 (10). It put down a straw before him. * Carry that off! ’ 

He went at it with all speed. He was not able to carry it 

off. Thereupon indeed he returned, saying: ‘ I have not been 
able to find out this—what this wonderful being is.* 

24 (ii). Then they said to Indra: ‘ Maghavan (‘ Liberal’), 
find out this—what this wonderful being is.* 

‘So be it.’ 

He ran unto It. It disappeared from him. 

25 (12). In that very space he came upon a woman exceed¬ 
ingly beautiful, Uma,* daughter of the Snowy Mountain 
(Himavat), 

To her he said: ‘ What is this wonderful being ? ’ 


^ Meaning either * All-knower' or * All-possessor." 

* Com. allegorizes her as ‘Knowledge,’ who dispels Indra^s ignorance. In 
later mythology Uma is an eoithct, along with Durga, Kali, and Parvati, for the 
wife of Siva ; and she is represented as living with him in the Himalayas. Weber, 
Indische Studicn^ a. 186-190, has an extended discussion of the identity of this 
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(FOURTH KHAl^DA) 

Knowledge of Brahma, the ground of superiority 

a 6 (i). ‘ It is Brahma/ she said. ‘ In that victory of Brahma, 
verily, exult ye.* 

Thereupon he knew it was Brahma. 

27 (2), Therefore, verily, these gods, namely Agni,Vayu, and 
Indra, are above the other gods, as it were; for these touched 
It nearest, for these and [especially] he [i.e. Indra] first knew 
It was Brahma. 

28 (3). Therefore, verily, Indra is above the other gods, as 
it were; for he touched It nearest, for he first knew It was 
Brahma. 

Brahma in cosmic and in individual phenomena 

29 (4). Of It there is this teaching.— 

That in the lightning which flashes forth, which makes one 
blink, and say ‘ Ah I ’—that ‘ Ah ! ’ refers to divinity. 

30 (5). Now with regard to oneself.— 

That which comes, as it were, to the mind, by which one 
repeatedly ^ remembers—that conception (samkalpa) [is It]! 

Brahma, the great object of desire 

31 (6). It is called Tad-vana (‘ It-is-the-desire ')} As ‘ It- 
is-the-desire' (It should be worshiped. For him 
who knows it thus, all beings together yearn. 


Concluding practical instruction and benefits 

32 (7). ‘ Sir, tell me the mystic doctrine (upanisad )! * 

‘ The mystic doctrine has been declared to you. Verily, we 
have told you the mystic doctrine of Brahma {brdhml 
upanisad)' 

personage and of the divinities in this passage in their signiBcance for later 
mythological and sectarian developments. 

> Denssen translates the word abhih^m differently, and consequently interprets 
this section and the preceding far differently. 

^ A mystical designation. Coittpw a similar compound at Chand. 3.14. i, taj- 
ja-lan, 

Z % 
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33 (8). Austerity restraint {dama), and work {karman) 

are the foundation of it [i.e. the mystic doctrine]. The Vedas 
are all its limbs. Truth is its abode. 

34 (9). He^ verily, who knows it [i.e. the mystic doctrine] 
thus, striking off evil {pdpman)^ becomes established in the 
most excellent,^ endless, heavenly world—yea, he becomes 
established! 

' So the Com. interprets Max Muller and Deussen would emend to 

Aiyeyti * unconquerable.' 


340 



KATHA UPANISHAD 

FIRST VALLP 

Prologue: Naciketas devoted to Death 

X. Now verily, with zeal did Vaja^ravasa give his whole 
possession [as a religious gift]. He had a son, Naciketas by 
name. 

a. Into him, boy as he was, while the sacrificial gifts were 
being led up, faith {iraddha) entered. He thought to himself; 

3. ^ Their water drunk, their grass eaten, 

Their milk milked, barren!— 

Joyless {a-nanda) certainly are those worlds* 

He goes to, who gives such [cows] ! ^ 

4. Then he said to his father: ^ Papa, to whom will you give 
me ? * ®—a second time—a third time. 

To him then he said : ^ To Death I give you I * 

Naciketas in the house of Death 

[Naciketas reflects:] 

5. Of many I go as the first. 

Of many I go as an intermediate. 

What, pray, has Yama (Death) to be done 
That he will do with me today? 

* The narrative and dialogne at the opening of this Upanishad seem to be taken 
•^with some variation, but with some identical language—from the earlier 
Taittirlya BrXbma^a, 3. 11. 8. x-6. The old tradition of Naciketas in the realm of 
Death being in a position to return to earth with knowledge of the secret of life 
after death, is here used to famish a dramatic setting for the exposition which forms 
the body of the Upanishad. 

* This line is found at B^ih. 4,4.11 a K verbatim; with variant in the first word, 
at l&S 3 a and Bfih. 4. 4. 11 a M. 

* That is, Naciketas voluntarily offers himself in order to fulfil the vow which 
his father was paying so grudgingly. Thereupon the father, in anger at the veiled 
reproof, exclaims: * Oh! go to Hades! * 
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6. Look forward, how [fared] the former ones. 

Look backward ; so [will] the after ones. 

Like grain a mortal ripens ! 

Like grain he is born hither (d-jdyate^ again ! 

Warning on the neglect of a Brahman guest 
[Voice :^] 

7. As fire, enters 

A Brahman {brdhmana) guest into houses. 

They make this the quieting thereof*:— 

Fetch water, Vaivasvata ! ’ 

8. Hope and expectation, intercourse and pleasantness,* 
Sacrifices and meritorious deeds,® sons and cattle, all— 
This he snatches away from the man of little understanding 
In whose home a Brahman remains without eating. 

Three boons oflTered to Naciketas 

[Death (Yama), returning from a three days’ absence and 
finding that Naciketas has not received the hospitality which 
is due to a Brahman, says:] 

9. Since for three nights thou hast abode in my house 
Without eating, O Brahman (brahman\ a guest to be reverenced, 
Reverence be to thee, O Brahman! Well-being {svasfi) be 

to me 1 

Therefore in return choose three boons I 


Kaoiketas’s first wish; return to an appeased father on earth 
[Naciketas:] 

10. With intent appeased, well-minded, with passion departed, 
That Gautama toward me may be, O Death ; 

That cheerfully he may greet me, when from thee dismissed— 
This of the three as boon the first I choose! 

' As in the Taittiriya Brahmana narrative. 

" iantiih iasya ; both words probably with a double significance, * extinguish¬ 
ment of fire * and * appeasement of the Brahman * by bringing water. 

• A Vedic epithet of Yama (Death). 

* iUnftam, according to a strict etymology, might mean * good fellowship.* 

® If derived from a/U (instead of from ^ya/), is^apurtt might possibly (though 
less probably) mean * wishes and fulfilment.* 
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[Death:] 

ri. Cheerful as formerly will he be— 

Auddalaki Aruni, from me dismissed.' 

Happily will he sleep o’ nights, with passion departed, 
When he has seen thee from the mouth of Death released. 


ll^aciketas’s second wish: an understanding of the Naclketas 
sacrifloial fire that leads to heaven 

[Nadketas:] 

12. In the heavenly world is no fear whatsoever. 

Not there art thou. Not from old age does one fear. 

Over both * having crossed—hunger, and thirst too— 

Gone beyond sorrow, one rejoices in the heaven-world. 

13. Thyself, O Death, understandest the heavenly fire. 

Declare it to me who have faith (jraddadhdnd)^ 
Heaven-world people partake of immortality. 

This I choose with boon the second. 

[Death:] 

14. To thee I do declare, and do thou learn it of me— 
Understanding about the heavenly fire, O Naciketas! 

The attainment of the infinite world, likewise too its establish¬ 
ment— 

Know thou that as set down in the secret place [of the heart]. 
[Narrative:] 

15. He told him of that fire as the beginning of the world, 
What bricks, and how many, and how [built]. 

And he too repeated that, as it was told. 

Then, pleased with him, Death said again— 

16. Delighting, the great soul {mahdtman) said to him:— 


* As it stands, prasrsiah is nominative and must agree with the subject, 
^Auddalaki Aruni.* But in such a connection it is hardly applicable; and in the 
previous stanza it was used with reference to Naciketas. To relieve the difficulty 
Bohtlingk (in his translation of the Katha, Aitareya, and Pra^na Upanishads, 
Berichte iiber die Verhandlungen der Koniglich Sdchsischen Gesellschaft der 
Wissenschaften MU Leip&igy philologisch-historische Classe^ 1890, pp. 127-197), 
p. 132,emends to prasrstty i.e. ‘toward one from me dismissed^; and Whitney 
(in his * Translation of the Katha Upanishad * in the Transactions of the American 
Philological Association^ 21. 88-112), p. 94, emends toprasrstarn, end translates : 
‘be cheerful [toward thee], sent forth by me.’ Sankara solves the difficulty 
by giving the word a sense, ‘ authorized,' which is quite different from what it 
evidently has in the previous stanza. ' That is, both death and old age. 
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[Death resumes:] 

A further boon I give thee here today. 

By thy name indeed shall this fire be [known]. 

This multifold garland {srhkd)^ too, accept. 

17, Having kindled a triple Naciketas-fire, having attained union 
with the three,^ 

Performing the triple work,* one crosses over birth and death. 
By knowing the knower of what is born from Brahma,’ the 
god to be praised,^ 

[And] by revering® [him], one goes for ever to this peace 
(hhiti),* 

Having kindled a triple Naciketas-fire, having known this triad, 
He who knowing thus, builds up the Naciketas-fire— 

He, having cast off in advance the bonds of death, 

With sorrow overpassed, rejoices in the heaven-world. 

19. This, O Naciketas, is thy heavenly fire. 

Which thou didst choose with the second boon. 

As thine, indeed, will folks proclaim this fire, 

The third boon, Naciketas, choose! 

Naoiketas’s third wish: knowledge oonoerning the eftbot 

of dying 

[Naciketas:] 

20. This doubt that there is in regard to a man deceased; 

‘ He exists,’ say some; ‘ He exists not,’ say others— 

This would I know, instructed by thee! 

Of the boons this is boon the third. 

[Death:] 

2r. Even the gods had doubt as to this of yorc; 

For truly, it is not easily to be understood. Subtile is this 
matter {dharma). 

Another boon, O Naciketas, choose! 

Press me not! Give up this one for me! 

‘ iSaiikara explains these as * father, mother, and teacher.* 

* Namely, * sacrifice, study of the scriptures, and alms-giving.’ 

* brahma^ja-j^a perhaps is a synonym of fdta-vedasy ‘ the All-knower,’ a common 
epithet of Agni (Fire, here specialized as the Naciketas sacrifice-fire). 

* idya^ a very common Vedic epithet of Agni (Fire). 

* niedyya may carry a double meaning here, i.e. also *by building [it, i. e. the 
Naciketas-fire].’ 

* Half of the third line and the fourth line recur at ^vet. 4. 11. 

^ Stanzas 16*18 are not quite apt here. They may be an irrelevant interpolation 
—as previous translators have suggested. 
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This knowledge preferable to the greatest earthly pleasures 
[Naciketas:] 

32 . Even the gods had doubt, indeed, as to this. 

And thou, O Death, sayest that it is not easily to be understood. 
And another declarer of it the like of thee is not to be obtained. 
No other boon the equal of it is there at all. 

[Death:] 

23. Choose centenarian sons and grandsons, 

Many cattle, elephants, gold, and horses. 

Choose a great abode of earth. 

And thyself live as many autumns as thou desirest. 

24. This, if thou thinkest an equal boon, 

Choose—wealth and long life! 

A great one on earth, O Naciketas, be thou. 

The enjoyer of thy desires I make thee. 

25. Whatever desires are hard to get in the mortal world— 

For all desires at pleasure make request. 

These lovely maidens with chariots, with lyres— 

Such [maidens], indeed, are not obtainable by men— 

By these, from me bestowed, be waited on! 

O Naciketas, question me not regarding dying {marana) I 

[Naciketas:] 

26. Ephemeral things! That which is a mortal’s, O End-maker, 
Even the vigor (JeJas) of all the powers, they wear away. 
Even a whole life is slight indeed. 

Thine be the vehicles {pdha )! Thine be the dance and song ! 

27. Not with wealth is a man to be satisfied. 

Shall we take wealth, if we have seen thee? 

Shall we live so long as thou shalt rule? 

—^This, in truth, is the boon to be chosen by me. 

28. When one has come into the presence of undecaying immortals, 
What decaying mortal, here below, that understands, 

That meditates upon the pleasures of beauty and delight, 
Would delight in a life over-long? 

29. This thing whereon they doubt, O Death: 

What there is in the great passing-on—tell us that! 

This boon, that has entered into the hidden— 

No other than that does Naciketas choose. 
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SECOND VALLI 

The failure of pleasure and of ignorance; the wisdom of 
the better knowledge 

[Death:] 

1. The better {sreyas) is one thing, and the pleasanter (preyas) 

quite another. 

Both these, of different aim, bind a person. 

Of these two, well is it for him who takes the better; 

He fails of his aim who chooses the pleasanter. 

2. Both the better and the pleasanter come to a man. 

Going all around the two, the wise man discriminates. 

The wise man chooses the better, indeed, rather than the 
pleasanter. 

The stupid man, from getting-and-keeping (yoga-ksema)^ chooses 
the pleasanter, 

3. Thou indeed, upon the pleasant and pleasantly appearing 

desires 

Meditating, hast let them go, O Naciketas. 

Thou art not one who has taken that garland' of wealth 
In which many men sink down. 

4. Widely opposite and asunder are these two: 

Ignorance (avidya) and what is known as ‘ knowledge * (vidyd), 
I think Naciketas desirous of obtaining knowledge I 
Many desires rend thee not.* 

5. Those abiding in the midst of ignorance, 

Self-wise, thinking themselves learned, 

Running hither and thither, go around deluded, 

Like blind men led by one who is himself blind.* 

Heedlessnoss the cause of rebirth 

б, The passing-on* is not clear to him who is childish, 
Heedless, deluded with the delusion of wealth. 

Thinking ‘ This is the world! There is no other I'— 

Again and again he comes under my control. 

' The word srhkd occurs nowhere else in the language—so far as has heea 
reported—than in i. 16 and here. Its meaning is obscure and only conjectural 
Sankara glosses it differently in the two places, here as ‘ way.* 

* This stanza recurs with unimportant variants in Maitri 7. 9, 

* With a variation, this stanza recurs in Mun^. i. a. 8; similarly in Maitri 7.9. 

* That is, death, the great transition, mentioned at i. 99. 
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The need for a competent teacher of the soul 

7. He who by many is not obtainable even to hear of, 

He whom many, even when hearing, know not— 

Wonderful is the declarer, proficient the obtainer of Him! 
Wonderful the knower, proficiently taught! 

8. Not, when proclaimed by an inferior man, is He' 

To be well understood, [though] being manifoldly considered.* 
Unless declared by another,* there is no going thither; 

For He is inconceivably more subtile than what is of subtile 
measure. 

9. Not by reasoning (tarka) is this thought {matt) to be attained. 
Proclaimed by another, indeed, it is for easy understanding, 

dearest friend (^prestha)\— 

This which thou hast attained I Ah, thou art of true stead¬ 
fastness 1 

May there be for us a questioner (prastd) the like of thee, 
O Naciketas I 

SteadfaBt renunciation and self-meditation required 

[Naciketas:] 

10. I know that what is known as treasure is something inconstant. 
For truly, that which is steadfast is not obtained by those 

who are unsteadfast. 

Therefore the Naciketas-fire has been built up by me, 

And with means which are inconstant 1 have obtained that 
which is constant. 

[Death:] 

11. The obtainment of desire, the foundation of the world {/agat\ 
The endlessness of will,* the safe shore of fearlessness, 

* With different grouping of words the first two lines may also mean : 

(1) ‘Not by an inferior man is He, [even] when proclaimed, 

To be well understood, [though] being often meditated upon.' 

That is, the Atman is to be obtained only by a superior person, as is stated in 
Mun^. 3. a. 4. 

Or, (a) ‘ Not by an inferior man is He proclaimed. 

[But] He is easily to be understood when repeatedly meditated upon.* 
■ Or perhaps, ‘. .. [because] being considered manifoldly,* i. e. by the inferior 
man, the Atman is falsely ‘ conceived of as a plurality,* while in reality He is 
absolute unity. 

* Either (1) by another than an inferior man, i. e. by a proficient understander, 
or (a) by another than oneself, i.e. by some teacher. 

* Or perhaps ‘ work.* 
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The greatness of praise, the wide extent, the foundation 
(having seen^), 

Thou, O Naeiketas, a wise one, hast with steadfastness let 
[these] go! 

12. Him who is hard to see, entered into the hidden. 

Set in the secret place [of the heart], dwelling in the depth, 
primeval— 

By considering him as God, through the Yoga-study of what 
pertains to self, 

The wise man leaves joy and sorrow behind. 

The absolutely unqualified Soul 

13. When a mortal has heard this and fully comprehended, 

Has torn off what is concerned with the right (dharmya)^ and 

has taken Him as the subtile, 

Then he rejoices, for indeed he has obtained what is to be 
rejoiced in. 

I regard Naeiketas a dwelling open [for Atman *J. 

14. Apart from the right (dharma^ and apart from the unright 

{a-dharnia\ 

Apart from both what has been done and what has not been 
done here. 

Apart from what has been and what is to be— 

What thou seest as that, speak that! 

[Naeiketas being unable to mention that absolutely unquali¬ 
fied object. Death continues to explain:] * 

The mystic syllable ^ Om ’ as an aid 

15. The word® which all the Vedas rehearse. 

And which all austerities proclaim, 

^ The word drsivd is snperdaous both logically and metrically* 

* Here, in contrast with the latter half of the line, the idea of dharma may be 
philosophical: i. c. * the qualified.’ In the next stanza it is certainly ethical. 

* Compare Mund. 3. 2.4d: * Into his Brahma-abode [i.c. that of a person 
qualified to receive Him] this Atman enters.' See also Chand. 8. i. i. 

* Sankara and all translators except Deussen regard the previous section as au 
utterance by Naeiketas. Instead of assigning so pregnant an inquiry to a pupil 
still being instructed, the present distribution of the parts of this dialogue interprets 
it (in agreement with Denssen) as continued exposition, riietorically put in the form 
of an interrogation by the teacher himself. 

* The word pada here doubtless is pregnant with some other of its meanings 
(twenty-two in all enumerated by Apte in his Sanskrit-English Dictionary)^ 
particularly ‘way/ ‘place,’ ‘goal,* or ‘abode/ 
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Desiring which men live the life of religious studentship 
{brahmacarya )— 

That word to thee I briefly declare.* 

That is Om ! 

16. That syllable,* truly, indeed, is Brahma!* 

That syllable indeed is the supreme! 

Knowing that syllable, truly, indeed, 

Whatever one desires is his 1 * 

17. That is the best support. 

That is the supreme support. 

Knowing that support, 

One becomes happy in the Brahma-world. 

The eternal indestructible soul 

18. The wise one [i. e. the soul, the dtman^ the self] is not born, 
nor dies. 

This one has not come from anywhere, has not become anyone. 
Unborn, constant, eternal, primeval, this one 
Is not slain when the body is slain.* 

19. If the slayer think to slay, 

If the slain think himself slain, 

Both these understand not. 

This one slays not, nor is slain.* 

The Soul revealed to the unstriving elect 

20. More minute than the minute, greater than the great, 

Is the Soul (Atman) that is set in the heart of a creature here. 
One who is without the active will (a-kratu) beholds Him, 
and becomes freed from sorrow— 

* The ideas and some of the language of this stanza recur in BhG. 8. 11, 

* The word aksaram here may also be pregnant with the meaning ‘imperish¬ 
able ’ (Apte gives fourteen meanings in all). Thus :— 

' That, truly, indeed, is the imperishable Brahma! 

That indeed is the supreme imperishable! 

Knowing that imperishable, truly, indeed, . .. ’ 

* The word brahma{ti) here may contain some of its liturgical meaning, ‘ sacred 
word,’ as well as the philosophical meaning * Brahma.* Thus:— 

‘ That syllable, truly, indeed, is sacred word 1 ’ 
or * That, truly, indeed, is imperishable sacred word 1 ’ 

* This stanza recurs with slight verbal variation in Maitri 6. 4. 

* Substantially this stanza is identical with BhG. 2. 20. 

* Substantially this stanza is identical with BhG. 2. 19* 
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When through the grace {prasada) ‘ of the Creator {MStf) be 
beholds the greatness of the Soul (Atman). 

His opposite oharacteristics 

21. Sitting, he proceeds afar ; 

Lying, he goes everywhere. 

Who else than I {mad) is able to know 

The god {deva) who rejoices and rejoices not {maddmada) ? 

22. Him who is the bodiless among bodies, 

Stable among the unstable, 

The great, all-pervading Soul (Atman)— 

On recognizing Him, the wise man sorrows not. 

The conditions of knowing Him 

23. This Soul (Atman) is not to be obtained by instruction, 
Nor by intellect, nor by much learning. 

He is to be obtained only by the one whom he chooses ; 
To such a one that Soul (Atman) reveals his own person 
{tafium svdm)} 

24. Not he who has not ceased from bad conduct. 

Not he who is not tranquil, not he who is not composed, 
Not he who is not of peaceful mind 
Can obtain Him by intelligence {praJHd), 

* This is an important passage, as being the first explicit statement of the 
doctrine of Grace {pj'asdda). The idea is found earlier in the celebrated Hymn of 
the Word (Vac), RV. 10. 135. 5 c, d, and again inMund. 3. 3. 3 c, d. This same 
stanza occurs with slight verbal variation at !§vet. 3. 30 and Mahanarayana 
Upanishad 8. 3 ( « Taittiriya Aranyaka 10. 10. i). 

Inasmuch as this method of salvation * through the grace of the Creator ’ is 
directly opposed to the general Upanishadic doctrine of salvation * through know¬ 
ledge,’ .Sankara interprets dhdtuh prasdddt as dhdtu-samprasdddt, * through the 
tranquillity of the senses,’ according to the practice of the Yoga-method. There 
is this possibility of different interpretation of the word prasdda\ for it occurs 
unquestionably in the sense of * tranquillity ’ at Maitri 6. 20 and 6. 34 ; compare also 
the compounds jndna-prasdda, ‘the peace of knowledge,’ at Mun^. 3. i, 8, and 
varna-prasdda^ ‘clearness of complexion/ at J^vet. 2, 13. In the Bhagavad-GIta 
there is the same double use :—‘ peace ’ or ‘ tranquillity/ at 2. 64; 2. 65; 18. 37 ; 
and ‘ the grace of Krishna/ at 18. 56 ; 18. 58; 18. 62 ; 18. 73 ; and * the grace of 
Vyasa,* at 18. 75. 

The development of the doctrine of ‘salvation by grace’ by the Vishnuites 
proceeds through the Epic, culminating in the sharp controversy against this * Cat- 
doctrine ’ by the ‘ Monkey-doctrine ’ of ‘ salvation by works.’ Compare Hopkins, 
Religions of India, pp. 500, 501. 

■ This stanza Mund. 3. a. 3. 
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The all-comprehending incomprehensible 

25. He for whom the priesthood {brahman) and the nobility 
{kmtroL) 

Both are as food, 

And death is as a sauce— 

Who really knows where He is? 


THIRD VALLI 

The universal and the individual soul 

I. There are two that drink of righteousness {rtcL) in the world 
of good deeds; 

Both are entered into the secret place [of the heart], and in 
the highest upper sphere. 

Brahma-knowers speak of them as ‘light^ and ‘shade/ 

And so do householders who maintain the five sacrificial fires, 
and those too who perform the triple Naciketas-fire. 

The Naciketas sacrificial fire as an aid 

2. This which is the bridge for those who sacrifice, 

And which is the highest imperishable Brahma 

For those who seek to cross over to the fearless farther 
shore— 

The Naciketas-fire may we master! 

Parable of the individual soul in a chariot 

3. Know thou the soul {dtman, self) as riding in a chariot, 
The body as the chariot. 

Know thou the intellect {buddhi) as the chariot-driver, 
And the mind {manas) as the reins. 

4. The senses (tndrtya), they say, are the horses; 

The objects of sense, what they range over. 

The self combined with senses and mind 
Wise men call ‘the enjoyer' [phoktf), 

5. He who has not understanding {a-vijndfta\ 

Whose mind is not constantly held firm— 

His senses are uncontrolled, 

Like the vicious horses of a chariot-driver. 
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6. He, however, who has understanding, 

Whose mind is constantly held firm— 

His senses are under control. 

Like the good horses of a chariot-driver. 

Intelligent control of the soul’s chariot needed 
to arrive beyond reincarnation 

7. He, however, who has not understanding, 

Who is unmindful and ever impure, 

Reaches not the goal, 

But goes on to reincarnation (samsdra), 

8. He, however, who has understanding, 

Who is mindful and ever pure, 

Reaches the goal 

From which he is born no more. 

9. He, however, who has the understanding of a chariot-driver, 
A man who reins in his mind— 

He reaches the end of his journey. 

That highest place of Vishnu.' 

The order of progression to the supreme Person 

10. Higher than the senses are the objects of sense. 

Higher than the objects of sense is the mind {manas); 
And higher than the mind is the intellect [buddhi). 
Higher than the intellect is the Great Self (Atman), 

11. Higher than the Great is the Unmanifest {flvyakta\ 
Higher than the Unmanifest is the Person. 

Higher than the Person there is nothing at all. 

That is the goal. That is the highest course. 

The subtle perception of the all-pervading Soul 

12. Though He is hidden in all things, 

That Soul (Atman, Self) shines not forth. 

But he is seen by subtle seers 

With superior, subtle intellect. 

The Yoga method—of suppression 

An intelligent man should suppress his speech and his mind. 
The latter he should suppress in the Understanding-Self 
(jndna dtman), 

^ The last line of this stanza «■ RV. 1. as. ao a, and also, with a slight change, 
RV, I. 154. 5d. 
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The understanding he should suppress in the Great Self 
[= buddhi, intellect]. 

That he should suppress in the Tranquil Self {sdnfa dtma?t). 

Exhortation to the way of liberation from death 

14. Arise ye ! Awake ye! 

Obtain your boons' and understand them ! 

A sharpened edge of a razor, hard to traverse, 

A difficult path is this—poets (/cavi) declare! 

15, What is soundless, touchless, formless, imperishable, 

J likewise tasteless, constant, odorless, 

Without beginning, without end, higher than the great, stable— 
By discerning That, one is liberated from the mouth of death. 

The immortal value of this teaching 

16. The Naeiketas tale. 

Death’s immemorial teaching— 

By declaring and hearing this, a wise man 
Is magnified in the Brahrna-world. 

17. If one recites this supreme secret 
In an assembly of Brahmans, 

Or at a time of the ceremony for the dead, devoutly— 
That makes for immortality ! 

—That makes for immortality! 


FOURTH VAULT 

The immortal Soul not to be sought through outward senses 

1. The Self-existent {svayarubhu) pierced the openings [of the 

senses] outward; 

Therefore one looks outward, not within himself {aufardiman), 
A certain wise man, while seeking immortality, 
Introspectively beheld the Soul (Atman) face to face. 

2. The childish go after outward pleasures ; 

They walk into the net of widespread death. 

But the wise, knowing immortality. 

Seek not the stable among things which are unstable here. 

' The commentators interpret ‘boons* as referring to ‘teachers,’ But the 
word may imply ‘ answers to your questions.' 
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Yet the agent in all the senses, in sleeping and in waking 

3. That by which [one discerns] form, taste, smell, 

Sound, and mutual touches— 

It is with That indeed that one discerns. 

What is there left over here! 

This, verily, is That! 

4. By recognizing as the great pervading Soul (Atman) 

That whereby one perceives both 

The sleeping state and the waking state, 

The wise man sorrows not. 

Tho universal Soul (Atman), identical with the individual 
and with all creation 

5. He who knows this experiencer' 

As the living Soul (Atman) near at hand, 

Lord of what has been and of what is to be— 

He does not shrink away from Him. 

This, verily, is That! 

6. He who was born of old from austerity {tapas)^ 

Was born of old from the waters, 

Who stands entered into the secret place [of the. heart], 
Who looked forth through beings—* 

This, verily, is That I 

7. She ’ who arises with life {^prana\ 

Aditi (Infinity), maker of divinity, 

Who stands entered into the secret place [of the heart], 
Who was born forth through beings— 

This, verily, is That! 

8. Fire (Agni), the all-knower {Jdiavedas)^ hidden away in the 
two fire-sticks 

Like the embryo well borne by pregnant women, 

Worthy to be worshiped day by day 
By watchful men with oblations—^ 

This, verily, is That! 

* madhv-adf literally ‘ honey-eater,’ i. e. the empirical self. 

* This stanza contains an iiMfrrammatical form and impossible constructions. 
The text here, as also in § 7, is probably corrupt. The reference here is probably 
to the Samkhyan Purusha, Person. 

* Traditionally interpreted as Prakriti, Nature. 

« This stanza « SV. r. 2. 3. 7, and also, with slight variation, RV. 3. 29. a. 

354 



KATHA UPANISHAD 


[- 4 -15 


9. Whence the sun rises, 

And where it goes to rest— 

On Him all the gods are founded; 

And no one ever goes beyond it.* 

This, verily, is That I 

Failure to comprehend the essential unity of being 
regarded as the cause of reincarnation 

10. Whatever is here, that is there. 

What is there, that again is here. 

He obtains death after death 

Who seems to see a difference here.* 

11. By the mind, indeed, is this [realization] to be attained;-— 
There is no difference here at all! ® 

He goes from death to death 
Who seems to see a difference here. 

The eternal Lord abiding in one’s self 

12. A Person of the measure of a thumb 
Stands in the midst of one^s self {diman), 

Lord of what has been and of what is to be. 

One does not shrink away from Him. 

This, verily, is That! 

13. A Person of the measure of a thumb, 

Like a light without smoke, 

Lord of what has been and what is to be. 

He alone is today, and tomorrow too. 

The result of seeing multiplicity or else pure unity 

14. As water rained upon rough ground 
Runs to waste among the hills, 

So he who sees qualities {dharma) separately, 

Runs to waste after them. 

15. As pure water poured forth into pure 
Becomes the very same, 

So becomes the soul {diman), O Gautama, 

Of the seer {muni) who has understanding. 

1 With slight variation in line c this stanza * B^h. I. 5. 23. Lines a and b also 
■* AV. 10. 18. 16 a, b. 

* Lines c and d Bfib. 4. 4. 19 c, d. 

* Lines a and b « Bfib, 4. 4. 19 a, b with a verbal variation. 
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FIFTH VALLI 

The real soul of the individual and of the world 

I. By ruling over the eleven-gated citadel ‘ 

Of the Unborn, the Un-crooked-minded one, 

One sorrows not. 

But when liberated [from the body |, he is liberated indeed. 
This, verily, is That! 

2. The swan fi.e. sun] in the clear, the Vasu in the atmosphere, 
The priest by the altar, the guest in the house, 

In man, in broad space, in the right in the sky, 

Born in water, born in cattle, born in the right, born in rock, 
is the Right, the Great! * 

3. Upwards the out-breath {prana) he leadeth. 

The in-breath (apana) inwards he casts. 

The dwarf who is seated in the middle* 

All the gods {deva) reverence ! 

4. When this incorporate one that stands in the body 
Is dissolved, 

And is released from the body, 

What is there left over here?* 

This, verily, is That! 

5. Not by the out-breath {prana) and the in-breath {apana) * 
Doth^any mortal whatsoever live. 

But by another do men live— 

Even That whereon both these depend. 

The appropriate embodiment of the reincarnating soul 

6. Come! I will declare this to you: 

The hidden, eternal Brahma; 

And how, after it reaches death, 

The soul {diman) fares, O Gautama! 

* That is, the body, witli its eleven orifices: two eyes, two ears, two nostrils, 
mouth, the two lower orifices, the navel, and the sagittal suture {yidrii~ \\U 3. la). 
By the omission of the last two, the body is conceived of as a nine-gated city at 
6vet. 3. 18 and BliG. 5. 13, 

* With the omission of the last word this stanza = RV. 4.40. 5; exactly as 
here it • VS. 10. 24; 12. 14; TS, 3. 2. 10, 1 ; f^at, Br. 6. 7. 3. ii. 

* That is, in the middle of the body, and the devds are the bodily powers (or 
‘ senses,’ as not infrequently), according to .Sankara’s interpretation, 

* Line d « 4. 3 d. • As in 5. 3 a, b, 
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7. Some go into a womb 

For the embodiment of a corporeal being. 

Others go into a stationary thing 

According to their deeds {karman\ according to their 
knowledge. 

One’s real person, the same as the world-ground 

8. He who is awake in those that sleep, 

The Person who fashions desire after desire— 

That indeed is the Pure. That is Brahma. 

That indeed is called the Immortal. 

On it all the worlds do rest; 

And no one soever goes beyond it.* 

This, verily, is That I 

The unitary world-soul, immanent yet transcendent 

9. As the one fire has entered the world 

And becomes corresponding in form to every form, 

So the one Inner Soul (antarafnian) of all things 
Is corresponding in form to every form, and yet is outside. 

10. As the one wind has entered the world 

And becomes corresponding in form to every form, 

So the one Inner Soul of all things 

Is corresponding in form to every form, and yet is outside. 

11. As the sun, the eye of the whole world. 

Is not sullied by the external faults of the eyes. 

So the one Inner Soul of all things 

Is not sullied by the evil in the world, being external to it. 

The indOBoribable bliss of recognizing the world-soul 
in one’s own soul 

12. The Inner Soul (anfardfman) of all things, the One Controller, 
Who makes his one form manifold— 

The wise who perceive Him as standing in oneself, 

They, and no others, have eternal happiness! 

13. Him who is the Constant among the inconstant, the Intelligent 

among intelligences, 

The One among many, who grants desires-— 


^ The last four lines recur agsiu as 6. J c- t 
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The wise who perceive Him as standing in oneself, 

They, and no others, have eternal peace I 

14. ‘ This IS it! ’—thus they recognize 
The highest, indescribable happiness. 

How, now, shall I understand ‘this*? 

Does it shine [of itself ] or does it shine in reflection ? 

The self-luminous light of the world 

15. The sun shines not there, nor the moon and stars. 

These lightnings shine not, much less this (earthly) fire ! 
After Him, as He shines, doth everything shine, 

This whole world is illumined with His light.* 


SIXTH VALLI 

The world-tree rooted in Brahma 

I, Its root is above, its branches below— 

This eternal fig-tree 1 * 

That (root) indeed is the Pure. That is Brahma. 
That indeed is called the Immortal. 

On it all the worlds do rest, 

And no one soever goes beyond it.® 

This, verily, is That! 


The great fear 

2. This whole world, whatever there is, 

Was created from and moves in Life {prima). 

The great fear, the upraised thunderbolt— 

They who know That, become immortal. 

3, From fear of Him fire (Agni) doth bum. 

From fear the sun (Surya) gives forth heat. 

From fear both Indra and Wind (Vayu), 

And Death (Mrityu) as fifth, do speed along.* 

^ This stanza « Mund. 2. 2. 10 and Svel. 6, 14. 

® This same simile of the world as an eternal fig-tree growing out of Brahma {9 
further elaborated in BhG. 15. 1-3. 

* These last four lines ~ 5. 8 c-f. 

* A very similar stanza is found in Tait. a. 8. 
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Degrees of perception of the Soul (Atman). 

4. If one has been able to perceive [Him] here on earth 
Before the dissolution of the body, 

According to that [knowledge] he becomes fitted 
For embodiment in the world-creations.^ 

5. As in a mirror, so is it seen in the body {dtman); 

As in a dream, so in the world of the fathers; 

As if in water, so in the world of the Gandharvas (genii); 
As if in light and shade, so in the world of Brahma. 

The gradation up to the supersensible Person 

6. The separate nature of the senses, 

And that their arising and setting 

Is of things that come into being apart [from himself], 
'J'he wise man recognizes, and sorrows not. 

7. Higher than the senses (indriya) is the mind (mams); 
Above the mind is the true being (sa//va). 

Over the true being is the Great Self [ i. e. buddhi, intellect]; 
Above the Great is the Unmanifest (avyakta). 

8. Higher than the Unmanifest, however, is the Person 

(Purusha), 

All-pervading and without any mark (a-Hhga) whatever. 
Knowing which, a man is liberated 
And goes to immortality. 

9. His form (rupd) is not to be beheld. 

No one soever sees Him with the eye.* 

He is framed by the heart, by the thought, by the mind. 
They who know That become immortal.® 

The method of Yoga, suppressive of the lower activity 

10. When cease the five 

[Sense-]knowledges, together with the mind (manas\ 

• The reading svar^tsu instead of sargesu would yield the more suitable meaning 
* in the heavenly worlds.* At best, the stanza contradicts the general theory that 
perception of the Atman produces release from reincarnation immediately after 
death. Consequently ^ahkara supplies an ellipsis which changes the meaning 
entirely, and Max Muller hesitatingly inserts a * not ’ in the first line. The present 
translation interprets the meaning that the degree of perception of the Atman in 
the present world determines one's reincarnate status. 

• These two lines recur at 6vet. 4. ao a, b. 

• These two lines recur at Svet, 3. 130, d and 4. 17 c, d, 
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And the intellect (budd/tt) stirs not— 

That, they say, is the highest course.* 

11. This they consider as Yoga^— 

The firm holding back of the senses. 

Then one becomes undistracted.® 

Yoga, truly, is the origin and the end.* 

The Soul inoomprehensible except as existent 

12. Not by speech, not by mind, 

Not by sight can He be apprehended. 

How can He be comprehended 
Otherwise than by one’s saying ‘He is’?* 

13. He can indeed be comprehended by the thought ‘He is* 

(asfi) 

And by [admitting] the real nature of both [his compre¬ 
hensibility and his incomprehensibility].* 

When he has been comprehended by the thought ‘ He is * 
His real nature manifests itself. 

A renunciation of all desires and attachments 
the condition of immortality 

14. When are liberated all 

The desires that lodge in one’s heart, 

Then a mortal becomes immortal I 
Therein he reaches Brahma 1 ’ 

15. When are cut all 

The knots of the heart here on earth, 

* Quoted in Maitri 6. 30. 

* Literally ‘yoking’; both a ‘yoking,’ i. e. subduing, of the senses; and also 
a ‘ yoking,’ i. e. a ‘ joining * or ‘union,* with the Supreme Spirit. 

* apramatta^ a technical Yoga terra, 

^ Perhaps, of ‘ the world ’ of beings and experiences—here too, as in Mand. 6, 
where the phrase occurs. That is: ‘ the world * becomes created for the person 
when he emerges from the Yoga state, and passes away when he enters into it. 
Or perhaps the translation should be ‘ an arising and a passing away ’: i. e. is 
transitory—according to Sankara, 

* The same thought of the incomprehensibility of the ultimate occurs at 
Kena 3 a, b, and Mund. 3. i. 8 a, b. 

* That is, both the affirmable, ‘ He is ’ and the absolutely non-aflfirmable ‘ No I 
No!*w/t, netioi Brih. 2. 3,6; both ‘being’ {sad) and ‘non-being’ (asad') of 
Mund. 2. 2. 1 d and Pra^na 2, 5 d. Sankara interprets ‘both’ as referring to 
the ‘conditioned’ and the ‘ unconditioned’ Brahma. 

^ This stanza is found also at Bjih. 4. 4. 7 a. 
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Then a mortal becomes immortal! 

—Thus far is the instruction. 

The passage of the soul from the body to immortality— 
or elsewhere 

16. There are a hundred and one channels of the heart. 

One of these passes up to the crown of the head. 

Going up by it, one goes to immortality. 

The others are for departing in various directions.^ 

17. A Person of the measure of a thumb is the inner soul 

(an/ardtman)^ 

Ever seated in the heart of creatures. 

Him one should draw out from one’s own body 
Like an arrow-shaft out from a reed, with firmness. 

Him one should know as the Pure, the Immortal— 

Yea, Him one should know as the Pure, the Immortal. 

This teaching, the means of attaining Brahma and 
immortality 

18. Then Naciketas, having received this knowledge 
Declared by Death, and the entire rule of Yoga, 

Attained Brahma and became free from passion, free from death 
And so may any other who knows this in regard to the Soul 

(Atman). 

' This stanza is fouad also at Cband. 8 . 6.6, Cf. also Kausb. 4. 19 and Bfib. 
4. 3.3. 



I5A UPANISHAD' 


Eecognition of the unity underlying the diversity 
of the world 

1. By the Lord {lid) enveloped must this all be— 

Whatever moving thing there is in the moving world. 

With this renounced, thou mayest enjoy. 

Covet not the wealth of anyone at all. 

Non-attachment of deeds on the person of a renounoer 

2. Even while doing deeds here, 

One may desire to live a hundred years. 

Thus on thee—not otherwise than this is it— 

The deed {karman) adheres not on the man. 

The forbidding future for slayers of the Self 

3. Devilish {asurya^) are those worlds called,* 

With blind darkness {tamas) covered o'erl 

Unto them, on deceasing, go 

Whatever folk are slayers^ of the Self.* 

The all-surpassing, paradoxical world-being 

4, Unmoving, the One (ekam) is swifter than the mind. 

The sense-powers {dgva) reached not It, speeding on before. 
Past others running. This goes standing. 

In It MatariSvan places action.* 

* So called from its first word; or sometimes * Uavasyam * from its first two 
words ; or sometimes the * Vajasaneyi-Samhita Upanishad * from the name of the 
recension of the White Yajiir-Veda of which this Upanishad forms the final, the 
fortieth, chapter. 

* Compare the persons called ‘devilish,’ dsura, at Chand, 8. 8. 5. A variant 
reading here (accordant with a literalism interpreted in the following line) is 
a^suryOf ‘ sunless.^ 

* The word ndma here might mean * certainly * instead of ‘ called.* 

* This idea is in apparent contrast with the doctrine ofKatha a. i9d(andBhG. 
2. 19), where it is stated that ‘ he [i. c. the Self] slays not, is not slain,’ The word 
dima-han here, of course, is metaphorical, like * smother,’ ‘ stifle,' * completely 
suppress.’ 

* The whole stanza is a variation of B|ih. 4, 4. 11. 

‘ So Com, But apai may refer, cosmogonically, to * the [primeval] waters.* 
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5. It moves. It moves not. 

It is far, and It is near. 

It is within all this, 

And It is outside of all this.* 

6. Now, he who on all beings 

Looks as just (evd) in the Self (Atman), 

And on the Self as in all beings—* 

He does not shrink away from Him.* 

7. In whom all beings 

Have become just (evd) the Self of the discemer— 
Then what delusion {moha\ what sorrow {sokd) is there 
Of him who perceives the unity! 

Characteristics of the world-ruler 

8. He has environed. The bright, the bodiless, the scatheless, 
The sinewless, the pure (iuddhd), unpierced by evil (p,-papa- 
viddhd )! 

Wise {kavt)y intelligent (manldn\ encompassing {paribhu)^ self- 
existent (jsvayambhu). 

Appropriately he distributed objects {^art?ud) through the eternal 
years. 

Transcending, while involving, the antithesis of knowing 

9. Into blind darkness enter they 
That worship ignorance; 

Into darkness greater than that, as it were, they 
That delight in knowledge.^ 

10. Other, indeed, they say, than knowledge! 

Other, they say, than non-knowledge! ‘ 

—Thus we have heard from the wise {dhird) 

Who to us have explained It.® 

^ The very same ideas as in this stanza, though not all the same words, recnr at 
BhG. 13. 15 a, b, d. 

^ This universal presence is claimed by Kfishna for himself at BhG. 6. 30 a, b. 

• The indefinite word tatas may mean ‘ from these beings,’ or ‘ from Ibis Self,’ 
or ‘from this time on,* or pregnantly all these.—The whole line recurs at 
Bfih. 4. 4.15 d; Katha 4. 5 d; 4. la d. 

^ This stanza is identical with Bfib. 4. 4. 10. 

* The point here made is that both knowledge and lack of knowledge are 
inadequate for apprehending the Ultimate. 

^ A somewhat more concrete, and perhaps earlier, form of this stanza occurs ag 
Kena 3 e-b. 
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IT. Knowledge and non-knowledge — 

He who this pair conjointly {saha) knows, 

With non-knowledge passing over death, 

With knowledge wins the immortal.* 

The inadequacy of any antithesis of being 

12. Into blind darkness enter they 

Who worship non-becoming {a-sambkuti) ; 

Into darkness greater than that, as it were, they 
Who delight in becoming (sambhuti). 

13. Other, indeed—they say—than origin {satnbhavo^\ 

Other—they say—than non-origin (a-sambfiavd) ! 

—Thus have we heard from the wise 

Who to us have explained It. 

Becoming and destruction a fundamental duality 

14. Becoming {sambhuti) and destruction {vinasa )— 

He who this pair conjointly (saha) knows, 

With destruction passing over death, 

With becoming wins the immortal. 

A dying person’s prayer 

15. With a golden vessel* 

The Real's face is covered o'er. 

That do thou, O Pushan, uncover 
For one whose law is the ReaP to see.* 

16. O Nourisher (pUsan), the sole Seer (ekar^, O Con¬ 
troller (yama), O Sun (surya)^ offspring of Prajapati, spread 
forth thy rays I Gather thy brilliance (tejas) I ® What is thy 

^ This sUnza occurs again in Maitri 7. 9, 

* The sun. 

• For the petitioner (who calls himself ^saiya-dharma^) to see through; or 
• For Him whose law it Truth (or, true) to be seen,’ [as, e. g., for Savitri in 
RV. 10, 34. 8; 10. X39. 3 ; or the Unknown Creator, RV. 10. lax. 9; VS. 10.103; 
or Agnif RV. i. 12. 7]; or,' For that [nenter] which has the Real as its nature 
[or, essence; or, law] to be seen.* 

♦ These lines occur with slight variations at Maitri 6. 35 and Brih, 5. 15. i. 

* According to this translation the idea is entirely honorific of the effulgence of 
the sun. Or, with a different grouping of words, the meaning might possibly be 
the petition: ^ Spread apart thy rays [that I may enter through the sun (as well as 
see through—according to the previous petition) into the Real; then] gather [thy 
rays together again, as normal]. The brilliance which is thy fairest form, •. 
At best the passiige is of obscure mystical significance. 
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fairest form—that of thee I see. He who is yonder, yonder 
Person {purusa) —I myself am he! 

17. [My] breath {vdyu) to the immortal wind (anila)\^ 
This body then ends in ashes ! Om ! 

O Purpose {kratu *), remember! The deed (/4:.^/a)rememberl 
O Purpose, remember! The deed remember I 

General prayer of petition and adoration 

18. O Agni, by a goodly path to prosperity (rai) lead us, 

Thou god who knovvest all the ways ! 

Keep far from us crooked-going sin [enas) 1 * 

Most ample expression of adoration to thee would we render! * 

^ This formula recurs at Bph. 5. 15. The idea that at death the several parts 
of microcosuiic man revert to the correj^ponding elements of the macrocosm is 
expressed several times in Sanskrit literature. With the specific mention here, 
compare * his spirit to the wind {vata) ’ in the Cremation Hymn, RV. 10. 

16. 3 a ; ‘ with his breath {prana) to wind {vdytt)* 6at. Br. 10. 3. 3. 8 ; ‘ his breath 
{prana) to wind {vdia)y Brill. 3. 2. 13 ; anti even of the sacrihcial animal, ‘its 
breath {pram) to wind {vdta)^ Ait. Br. 2.6, 

* Compare the statement in Chand. 3. 14. 1, ‘Now, verily, a person consists of 
purpose {kratu-maya)' 

* Other prayers for freedom from sin {inas, compare also d^as) are at RV, i. 24. 
Qd ; 3. 7. rod; 7. 86. 3 a, 4d ; 7, 88. 6 c; 7. 89. 5 c, d ; 7. 93. 7 c, d ; 8.67 (56). 
175 JO- 35 - a,c; 10. 37.12 ; AV. 6.97. 2 d; 6. 115, 1, 2. 3; 6. 116, 2,3 ; 6. 117 ; 
6. 118; 6 . 119; 6. 120. 

* This stanza is identical with RV, i. 189. i, and the second line also with AV. 
4. 39. 10 b. 
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FIRST MUNDAKA 

Preparation for the knowledge of Brahma 

First Khanda 

The line of tradition of this knowledge from 
Brahma himself 

1, Brahma arose as the first of the gods— 

I'he maker of all, the protector of the world. 

He told the knowledge of Brahma {drahma-vidyd\ the founda¬ 
tion of all knowledge, 

To Atharva[n], his eldest son. 

2, What Brahma taught to Atharvan, 

Even that knowledge of Brahma, Atharvan told in ancient 
time to Angir. 

He told it to Bharadvaja Satyavaha; 

Bharadvaja, to Angiras—both the higher and the lower [know¬ 
ledge]. 

Saunaka’s quest for the clue to an understanding 
of the world 

3, Saunaka, verily, indeed, a great householder, approached 
Angiras according to rule, and asked ; ‘ Through understand¬ 
ing of what, pray, does all this world become understood, sir ? ’ ^ 

Two kinds of knowledge: the traditions of religion, and 
the knowledge of the eternal 

4, To him then he said ; ‘ There are two knowledges to be 
known—as indeed the knowers of Brahma are wont to say 

a higher {para) and also a lower {apara), 

' The very same knowledge which Yajftavalkya declared to Maitreyi, Bfih. a. 4. 
5 (end). 

* Cf. Mailri 6 . aa. 
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5. Of these, the lower is the Rig-Veda, the Yajur-Veda, the 
Sama-Veda, the Atharva-Veda, 

Pronunciation (51 A.ya), Ritual {kalpa)^ Grammar {vydkarana)^ 
Definition {nirukta\ Metrics {chandas)^ and Astrology 
{jyotisd)} 

Now, the higher is that whereby that Imperishable (aksard) 
is apprehended. 

The imperishable source of all things 

6. That which is invisible, ungraspable, without family, without 

caste {a-varm )— 

Without sight or hearing is It, without hand or foot. 
Eternal, all-pervading, omnipresent, exceedingly subtile: 

That is the Imperishable, which the wise perceive as the 
source of beings. 

7. As a spider emits and draws in [its thread]. 

As herbs arise on the earth, 

As the hairs of the head and body from a living person, 

So from the Imperishable arises everything here. 

8. By austerity (tapas) Brahma becomes built up. 

From that, food is produced; 

From food—life-breath, mind, truth, 

The worlds, immortality too in works. 

9. He who is all-knowing, all-wise, 

Whose austerity consists of knowledge— 

From Him are produced the Brahma here, 

[Namely] name and form,* and food. 

Second Khanda 

All the oeremonies of religion scrupulously to be practised 
I. This is the truth : — 

The works which the sages (kavi) saw in the sacred sayings 
{manira^ i.e. Vedic hymns) 

Are manifoldly spread forth in the triad [of the Vedas]. 
Follow them (acarathd) constantly, ye lovers of truth {satya^ 
kdmd )! 

This is your path to the world of good deeds. 

^ The six subsidiary Vedahgas, ‘ Limbs-of-the-Veda«,’ later elaborated as 
explanatory of the Vedas. 

• A Sanskrit idiom for the modem term * individuality/ 
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2, When the flame flickers, 

After the oblation fire has been kindled, 

Then, between the tw'o portions of melted butter, his oblations 
One should throw—an offering made with faith (sraddhd). 

3. If one’s Agnihotra sacrifice is not followed by the sacri¬ 
fice of the new moon and of the full moon, by the four-months 
sacrifice, by the harvest sacrifice, if it is unattended by guests, 
or not offered at all, or without the ceremony to all the gods, 
or not according to rule, it destroys his seven worlds. 

4. The Black (kdh\ and the Terrible, and the Swift-as-Thought, 
The Very-red, and the Very-smoky-colored, 

The Scintillating, and the All-formed,' divine one, 

Are the seven so-called flickering tongues [of flame].* 

Rewards of ceremonial observances 

5. If one performs sacrifices when these are shining, 

Offering the oblations at the proper time, too. 

These (flames) as rays of the sun lead him 

To where is resident the one lord {paii) of the gods. 

6. Saying to him “Come! Come!” the splendid offerings 
Carry the sacrificer with the rays of the sun. 

Addressing pleasant speech, praising, and saying : 

“This is your meritorious {pt^nyci) Brahma-world, gained by 
good works.” 

Sacrificial forms ineffective against rebirth 

7. Unsafe boats, however, are these sacrificial forms. 

The eighteen,^ in which is expressed the lower work. 

The fools who approve that as the better, 

Go again to old age and death. 

The consequences of ignorance 

8. Those abiding in the midst of ignorance, 

Self-wise, thinking themselves learned. 

Hard smitten, go around deluded. 

Like blind men led by one who is himself blind/ 

* A variant reading is vihja^ntci, ‘ All-gleaming.* 

* Cf. ‘the seven-rayed Fire’ in RV. i. 146. !• Seven was an early sacrosanct 
number. 

* That is, the four Vedas, each including Samhila, Brahmana, and Sutra, and in 

addition the six Vedahgas which are enumerated al i. i. 5, 

^ With slight variation » Ka^ha a. 5 and Maitri 7. 9. 
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9. Manifoldly living in ignorance, 

They think to themselves, childishly : “We have accomplished 
our aim 1 ” 

Since doers of deeds [karmhi) do not understana, because of 
passion {raga)y 

Therefore, when their worlds are exhausted, they sink down 
wretched. 

10. Thinking sacrifice and merit is the chiefest thing, 

Naught better do they know—deluded ! 

Having had enjoyment on the top of the heaven won by 9 ;ood 
works, 

They re-enter this world, or a lower. 


But unstriving, retiring knowors, without sacrifice, reach 
the eternal Person 

II. They who practise austerity and faith {sraddha) \n the 

forest. 

The peaceful (sdnta) knowers who live on alms. 

Depart passionless {vi-rdga) through the door of the sun, 

To where is that immortal Person (Purusha), e’en the im¬ 
perishable Spirit (Atman). 


This knowledge of Brahma to be sought properly from 
a qualified teacher 

12. Having scrutinized the worlds that are built up by work, a 

Brahman 

Should arrive at indifference. The [world] that w'as not made' 
is not [won] by what is done. 

For the sake of this knowledge let him go, fuel in hand,“ 
To a spiritual teacher {guru) who is learned in the scriptures 
and established on Brahma. 

13. Such a knowing [teacher], unto one who has approached 

properly, 

Whose thought is tranquilized^ who has reached peace, 
Teaches in its very truth that knowledge of Brahma 
Whereby one knows the Imperishable, the Person, the True. 


' Cf. * the uncreated Brahma-world,’ Chand. 8. 13. 

* The token of pupilship. 
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SECOND MUNDAKA 
The Doctrine of Brahma-Atman 

First Khanda 

The Imperishable, the source and the goa] of all beings 

I. This is the truth :— 

As, from a well-blazing fire, sparks 

the thousand issue forth of like form, 

So from the Imperishable, my friend, beings manifold 
Are produced, and thither also go. 

The supreme Person 

2. Heavenly {dtvya), formless (a-niurttd) is the Person (Purusha). 
He is without and within, unborn, 

Breathless {a-prdna\ mindless {a-manas\ pure (subhra\ 
Higher than the high Imperishable. 

The source of the human person and of the cosmic elements 

From Him is produced breath {prdna)^ 

Mind (ffianas)^ and all the senses {mdriya)^ 

Space (kha), wind, light, water, 

And earth, the supporter of all. 

The macrocosmic Person 

4. Fire is His head; His eyes, the moon and sun ; 

The regions of space. His ears; His voice, the revealed Vedas ; 
Wind, His breath {prana ); His heart, the whole world. Out of 
His feet. 

The earth. Truly, He is the Inner Soul (Atman) of all. 

The source of the world and of the individual 

5. From Him [proceeds] fire, whose fuel is the sun; 

From the moon (Soma), rain; herbs, on the earth. 

The male pours seed in the female. 

Many creatures are produced from the Person (Purusha). 

The source of all religious rites 

6 . From Him the Rig Verses, the Saman Chant, the sacrificial 

formulas {yojus\ the initiation rite {dlk^d)^ 
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And all the sacrifices, ceremonies, and sacrificial gifts {daksind)^ 

The year too, and the sacrificer, the worlds 

Where the moon (Soma) shines brightly, and where the sun.' 

The source of all forms of existence 

7. From Him, too, gods are manifoldly produced, 

The celestials (Sadhyas), men, cattle, birds, 

The in-breath and the out-breath {prdndfdnan)^ rice and 
barley, austerity (tafias)^ 

Faith (iraddhd)^ truth, chastity, and the law (vtdhi). 

The source of the activity of the senses 

8. From Him come forth the seven life-breaths (prdna)^ 

The seven flames, their fuel, the seven oblations, 

These seven worlds, wherein do move 

The life-breaths that dwell in the secret place [of the heart] 
placed seven and seven. 

The source of the world—the immanent Soul of things 

9. From Him, the seas and the mountains all. 

From Him roll rivers of every kind. 

And from Him all herbs, the essence, too, 

Whereby that Inner Soul {antardiman) dwells in beings. 

The supreme Person found in the heart 

10. The Person (Purusha) himself is everything here: 

Work {karman) and austerity (tapas) and Brahma, beyond 
death. 

He who knows That, set in the secret place [of the heart]— 
He here on earth, my friend, rends asunder the knot of ignorance. 


' That is, the world of the fathers, and the world of the gods, respectively; 
described in Chand. 5. lo. 

* Sahkara explains these seven prana as the seven organs of sense in the head 
(i.e. two eyes, two ears, two nostrils, and the mouth). They are compared to 
seven different sacrificial oblations. The enlightenments produced by their activity 
are the flames of the sacrifice; the objects which supply their action, the fuel. 
Each sense moves in an appropriate world of its own ; but they are all co-ordinated 
by the mind {ntanai)^ which is located in the heart. These same seven flames are 
probably referred to in Pra&na 3. 5, end. Compare the seven flames of the regular 
sacrifices named at Mun^. i, 2. 4. 
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Second Kha^a 

The all-inclusive Brahma 

r. Manifest, [yet] hidden; called * Moving-in-secret'; 

The great abode ! Therein is placed that 
Which moves and breathes and winks.' 

What that is, know as Being (sad) and Non-being (a-sad)^ 
As the object of desire, higher than understanding, 

As what is the best of creatures! 

2. That which is flaming, which is subtler than the subtle, 

On which the worlds are set, and their inhabitants— 

That is the imperishable Brahma. 

It is life {prdna)^ and It is speech and mind. 

That is the real. It is immortal. 

It is [a mark] to be penetrated. Penetrate It, my friend ! 


A target to be penetrated by meditation on ‘ Om ^ 

3. Taking as a bow the great weapon of the Upanishad, 

One should put upon it an arrow sharpened by meditation. 
Stretching it with a thought directed to the essence of That, 
Penetrate 2 that Imperishable as the mark, my friend. 

4, The mystic syllable Om {pranava) is the bow. The arrow 
is the soul {dtman), 

Brahma is said to be the mark {iaksya). 

By the undistracted man is It to be penetrated. 

One should come to be in It, as the arrow [in the mark]. 


The immortal Soul, the one warp of the world and 
of the individual 

5. He on whom the sky, the earth, and the atmosphere 

Are woven, and the mind, together with all the life-breaths 
( prand)^ 

Him alone know as the one Soul (Atman). Other 
Words dismiss. He is the bridge to immortality. 


‘ The first three lines of this stanza =* AV. 10. 8. 6. 

• With a double meaning, doubtless, in accordance with the gre.it thought of 
metaphysical knowledge which is here being expounded. Besides being derivable 
from ^vyadh^ * to penetrate,* viddhi means also * know.* 
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The great Soul to be found in the heart 

6. Where the channels are brought together 
Like the spokes in the hub of a wheel— 

Therein he moves about, 

Becoming manifold. 

Om !—Thus meditate upon the Soul (Atman). 

Success to you in crossing to the farther shore beyond darkness! 

7. He who is all-knowing, all-wise. 

Whose is this greatness on the earth— 

He is in the divine Brahma city' 

. And in the heaven established! The Soul (Atman)! 
Consisting of mind, leader of the life-breaths and of the 
body. 

He is established on food, controlling® the heart. 

By this knowledge the wise perceive 
The blissful Immortal that gleams forth. 

Deliverance gained through vision of Him 

8. The knot of the heart is loosened, 

All doubts are cut off, 

And one’s deeds {karman) cease 

When He is seen—both the higher and the lower. 

The self-luminous light of the world 

9. In the highest golden sheath 

Is Brahma, without stain, without parts. 

Brilliant is It, the light of lights— 

That which knowers of the Soul (Atman) do know! 

10. The sun shines not there, nor the moon and stars \ 

These lightnings shine not, much less this [earthly] fire! 
After Him, as He shines, doth everything shine. 

This whole world is illumined with His light.® 

The omnipresent Brahma 

11. Brahma, indeed, is this immortal. Brahma before, 

Brahma behind, to right and to left. 

Stretched forth below and above, 

Brahma, indeed, is this whole world, this widest extent 

* That is, * in the body,' as in ChSnd. 8. i. r. 

• From safh-ni-^/dhd^ with the same meaning ns in PraSaa 3. 4. 

® This stanza • Kajha 5. 15 and Svet. 6. 14. 
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THIRD MUNDAKA 
The Way to Brahma 

First Khanda 

Heoognition of the Great Companion, the supreme salvation 

1. Two birds, fast bound companions, 

Clasp close the self-same tree. 

Of these two, the one eats sweet fruit; 

The other looks on without eating.* 

2. On the self-same tree a person, sunken, 

Grieves for his impotence, deluded ; 

When he sees the other, the Lord (is), contented, 

And his greatness, he becomes freed from sorrow.® 

3. When a seer sees the brilliant 

Maker, Lord, Person, the Brahma-source, 

Then, being a knower, shaking off good and evil,® 

Stainless, he attains supreme identity (sdmya) [with Him]. 

Delight in the Soul, the life of all things 

4. Truly, it is Life (prana) that shines forth in all things! 
Understanding this, one becomes a knower. There is no 

superior speaker. 

Having delight in the Soul (Atman), having pleasure in the 
Soul,* doing the rites. 

Such a one is the best of Brahma-knowers. 

The pure Soul obtainable by true methods 

5. This Soul (Atman) is obtainable by truth, by austerity (iapas)^ 
By proper knowledge (jhdna)^ by the student’s life of ciiastity 

(brahmacarya) constantly [practised]. 

Within the body, consisting of light, pure is He 
Whom the ascetics (yati)^ with imperfections done away, 
behold. 

^ This stanza is quoted fromRV. i. 164. ao; repeated at iSvet. 4. 6. Compare 
also Katha 3. i. 

^ Repeated .it 6vet. 4. 7. 

* The first three lines of this stanza arc quoted at Maitri 6 . i8. 

^ As in Chand. 7. 25. a. 
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6. Truth alone conquers, not falsehood. 

By truth is laid out the path leading to the gods {devayd?ia) 
By which the sages whose desire is satisfied ascend 
To where is the highest repository of truth. 

The universal inner Soul 

7. Vast, heavenly, of unthinkable form, 

And more minute than the minute. It shines forth. 

It is farther than the far, yet here near at hand. 

Set down in the secret place [of the heart], even here among 
those who behold (It]. 

Obtainable by contemplation, purified from sense 

8. Not by sight is It grasped, not even by speech, 

Not by any other sense-organs (deva), austerity, or work. 

By the peace of knowledge {jndna-prasdda)^ one’s nature 
purified— 

In that way, however, by meditating, one does behold Him 
who is without parts. 

9. That subtile Soul (Atman) is to be known by thought {cetas) 
Wherein the senses {prana) fivefoldly have entered. 

The whole of men’s thinking is interwoven with the senses. 
When that is purified, the Soul (Atman) shines forth. 

The acquiring power of thought 

10. Whatever world a man of purified nature makes clear in mind, 
And whatever desires he desires for himself— 

That world he wins, those desires too. 

Therefore he who is desirous of welfare should praise the 
knower of the Soul (Atman). 

Second Khanda 

Desires as the cause of rebirth 

1. He knows that Supreme Brahma-abode, 

Founded on which the whole world shines radiantly. 

They who, being without desire, worship the Person (Purusha) 
And are wise, pass beyond the seed {sukra) [of rebirth] here. 

2. He who in fancy forms desires. 

Because of his desires is born [again] here and there. 

But of him whose desire is satisfied, who is a perfected soul 
(kridtman\ 

All desires even here on earth vanish away. 
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The Soul (Atman) known only by revelation to His own elect 

3. This Soul (Atman) is not to be obtained by instruction, 

Nor by intellect, nor by much learning. 

He is to be obtained only by the one whom He chooses; 
To such a one that Soul (Atman) reveals His own person 
{fatium svdm)} 

Certain indispensable conditions, pre-eminently knowledge 

4. This Soul (Atman) is not to be obtained by one destitute of 

fortitude, 

Nor through hecdlessness, nor through a false notion of 
austerity {fapas). 

But he who strives by these means, provided he knows— 
Into his Brahma-abode this Soul (Atman) enters. 

In tranquil union with the Soul of all is liberation from 
death and from all distinctions of individuality 

5. Attaining Him, the seers {rsi) who are satisfied with knowledge, 
Who are perfected souls {krtdtmafi)^ from passion free (z'l/d- 

rdga)^ tranquil— 

Attaining Him who is the universally omnipresent, those wise, 
Devout souls {yukidtman) into the All itself do enter. 

6. They who have ascertained the meaning of the Vedanta- 

knowledge, 

Ascetics {yati) with natures purified through the application of 
renunciation {samnydsa-yoga )— 

They in the Brahma-worlds at the end of time 
Are all liberated beyond death. 

7. Gone are the fifteen parts* according to their station, 

Even all the sense-organs {deva) in their corresponding 

divinities ! 

One’s deeds {karman) and the self that consists of understand¬ 
ing {yjijn ana-may a dtman )— 

All become unified in the supreme Imperishable. 

8. As the flowing rivers in the ocean 
Disappear, quitting name and form/ 

So the knower, being liberated from name and form, 

Goes unto the Heavenly Person, higher than the high. 

* This stanza recurs at Kajha a. 23, 

* That is, of the microcosm back into the macrocosm. Cf. PraSna 6. 5. 

® The Sanskrit idiom for ‘ individuality/ 
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The rewards and the requisite conditions of this knowledge 

of Brahma 

9. He, verily, who knows that supreme Brahma, becomes 
very Brahma.^ In his family no one ignorant of Brahma 
arises. He crosses over sorrow. He crosses over sin {pdpinan). 
Liberated from the knots of the heart, he becomes immortal. 

10. This very [doctrine] has been declared in the verse:— 

They who do the rites, who are learned in the Vedas, who 
are intent on Brahma, 

They who, possessing faith {sraddhayan\ make oblation of 
themselves, even of the one seer*— 

To them indeed one may declare this knowledge of Brahma, 
When, however, the Mundaka-vow* has been performed by 
them according to rule.’ 

11. This is the truth. The seer {rsi) Ahgiras declared it in 
ancient time. One who has not performed the vow does not 
read this. 

Adoration to the highest seers! 

Adoration to the highest seers 1 

^ In the title to his Latin translation, ^ Oupnekhat/ Anquetil Duperron set this 
sentence evidently as the summary of the contents of the Upanishads : ‘ Quisquis 
Dcura intelligit, Deus fit,’ * whoever knows God, becomes God.^ 

* Identified with PrEna, ‘Life,* in Pra&na 2. ii. The reference, then, is 
probably to the mystical PranSgnihotra sacrifice, in which ‘ breath’ is symbolically 
sacrificed for an Agnihotra ceremony. 

• Sankara explains this as ‘ carrying fire on the head—a well-known Vedic vow 
among followers of the Atharva-Veda.* But it is more likely to be ‘ shaving the 
head,’ as Buddhist monks did later. This preliminary requisite to the study of 
the Upanishad doubtless gave it the title ‘ The Shaveling Upanishad,* or * The 
Upanishad of the Tonsured,* 
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praSna upanishad- 

FIRST PRASNA 

Six questioners seek the highest Brahma from a teacher 

I. Suke^an Bharadvaja, and Saibya Satyakama, and 
Sauryayanin Gargya, and Kau^alya Asvalayana, and Bhargava 
Vaidarbhi, and Kabandhin Katyayana—these, indeed, were 
devoted to Brahma, intent upon Brahma, in search of the 
highest Brahma. Thinking ‘ He, verily, will tell it all,’ with 
fuel in hand * they approached the honorable Pippalada, 

3 . To them then that seer {rsi) said: ‘ Dwell with me 
{samvatsyathd) a year {samvatsara) more, with austerity {tapas), 
chastity {brahmacarya), and faith {iraddhd). Then ask what 
questions you will. If we know, we will tell you all.’ 

Question: Concerning the source of creatures on earth 

3. Then Kabandhin Katyayana came up and asked: ' Sir, 
whence, verily, are creatures here born ? ’ 

The Lord of Creation created matter and life 
for dual parentage of creatures 

4. To him then he said: ‘ The Lord of Creation (Prajapati), 
verily, was desirous of creatures (offspring, praja). He 
performed austerity. Having performed austerity, he produces 
a pair, matter {rayi, fcm.) and life {prana, masc.), thinking 
“ These two will make creatures for me in manifold ways.” 

The sun and moon, such a pair 

5. The sun, verily, is life; matter, indeed, is the moon. 

Matter identified with every form of existence 

Matter, verily, is everything here, both what is formed and 
what is formless. Therefore material form (miirti) indeed is 
matter. 

• That is, Question Upanishad. 

’ The ancient token with which a person presented himself as a pupil unto 
a teacher whose instruction he desired. 
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The sun, identified with the life of creatures 

6. Now the sun, when it rises, enters the eastern quarter. 
Thereby it collects the living beings (prana) of the east in 
its rays. When it illumines the southern, the western, the 
northern, the lower, the upper, the intervening quarters, when 
it illumines everything—thereby it collects all living beings 
in its rays. 

7. That fire rises as the universal, all-formed life. This very 
[doctrine] has been declared in the verse:— 

8 . [. . . Him] who has all forms, the golden one, all-knowing,* 
The final goal, the only light, heat-giving. 

The thousand-rayed, the hundredfold revolving, 

Yon sun arises as the life of creatures.* 


The year identified with the Lord of Creation; the two 
paths : of reincarnation and of non-reincarnation 

9. The year, verily, is Lord of Creation (Prajapati). This 
has two paths, the Southern and the Northern.® 

Now, those, verily, indeed, who worship, thinking “ Sacrifice 
and merit are our work (kr^a) ! ”—they win only the lunar world. 
They, indeed, return hither again.^ Therefore those seers (rsi) 
who are desirous of offspring go the Southern course. This 
matter (rafi) verily it is, that leads to the fathers (pitrydna). 

10. But they who seek the Soul (Atman) by austerity, 
chastity, faith, and knowledge—they by the Northern course 
win the sun. That, verily, is the support of life-breaths. That 
is the immortal, the fearless. That is the final goal. From that 
they do not return—as they say (iti). That is the stopping [of 
rebirth]. As to that there is this verse (iloka ):— 

* Or, according to a different exegesis, the word jdtavedasam may mean * all¬ 
finding.’ 

2 This stanza occurs again in Maitri 6. 8, as the conclusion of a section which 
expounds the unity of Prana (life) and Aditya (the sun). 

* Elaborated in B^ih. 6. 2. 15-16 ; ChSnd. 4. 15. 5 ; Chand. 5. 10; and BhG. 8. 
24-26 as the half-year of the sun’s southward course and as the half-year of the 
son’s northward course, respectively. 

* This belief in rebirth is already expressed in A V. 12. a. 5 a b, 
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Two old Vedic interpretations of the year 

ir. They speak of a father, five-footed, twelve-formed,* 

Rich in moisture, as in the higher half of heaven. 

But others here speak of a sage* in the lower half, 

Set in a sevenwheeled, six-spoked^ [chariot].* 

The twofold month, identiflod with the Lord of Creation; 
to be properly observed in sacrifice 

12. The month, verily, is the Lord of Creation (Prajapati). 
Its dark half, indeed, is matter; its bright half, life. Therefore 
these seers {rsi) perform sacrifice in the bright half; other 
people, in the other half. 

Day and night, identified with the Lord of Creation; 
to be properly observed in procreation 

13. Day and night, verily, are the Lord of Creation (Praja¬ 
pati). Of this, day indeed is life ; the night, matter. Verily, 
they waste their life who join in sexual enjoyment by day; it 
is chastity that they join in sexual enjoyment by night. 

Food, the direct source of creatures 

14. Food, verily, is the Lord of Creation (Prajapati). From 
this, verily, is semen. From this creatures here are born. 

Concluding assurance 

15. Now, they who practise this rule of Prajapati® produce 
a pair.® 

They indeed possess that Brahma-world, 

Who possess austerity (tapas) and chastity {brahfnacarya\ 
In whom the truth is established. 

16. To them belongs yon stainless Brahma-world, 

In whom there is no crookedness and falsehood, nor trickery 

(pnaydy 


* Both {^ahkara heic and Sayana on the Rig-Veda passage explain this as ‘the 
year,' ‘ with five seasons,^ and ‘ with twelve months.’ 

* Or * one far-shining/ vtcaksafta. 

* ‘ With seven steeds, and with six seasons,’—Com. 

* This stanza =« RV. i. 164. xa. 

* As stated above in $ 13. 

* That is, offspring, like Prajapati himself according to ( 4. 
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SECOND PRASNA 

Concerning the several personal powers and their ohiefest 

I. Then Bhargava Vaidarbhi asked him [i. e. Pippalada] :— 

[a] ‘ Sir, how many powers {devd) support a creature ? 

[b] How many illumine this [body] ? 

[c] Which one again is the chicfest of them ? * 

[a and bj The supporting and illumining powers 

a. To him then he said: ' Space {dkdsa), verily, is such 
a power {deva) —wind, fire, water, earth, speech, mind, sight, 
and hearing, too.^ These, having illumined it, declare : “ We 
uphold and support this trunk {band) ! ” 

[c] Life, the essential and chiefest 

3. To them Life {prdna^ the life-breath), the chiefest, said: 
“ Fall not into delusion ! I indeed, dividing myself {dtnidnam) 
fivefold, support and sustain this body! ” 

4. They were incredulous. He, from pride, as it were, rises 
up aloft. Now when he rises up, then all the others also rise 
up; and when he settles down, they all settle down with him. 

Now, as all the bees rise up after the king bee when he 
rises up, and all settle down when he settles down, even so 
speech, mind, sight, and hearing. They, being satisfied, praise 
Life {prana, the life-breath). 

The universal Life 

5. As fire (Agni), he warms. He is the sun (Surya). 

He is the bountiful * rain (Parjanya). He is the wind (Vayu). 
He is the earth, matter \rayi ), God (devd), 

Being (sat) and Non-being {asat), and what is immortal, 

6. Like the spokes on the hub of a wheel, 

Everything is established on Life {prana ):— 

The Rig verses, the Yajus formulas, the Saman chants, 
The sacrifice, the nobility {ksaira), and the priesthood 
{brahman )! 

* That is, the five cosmic elements, and with prana (life*breath) the five personal 
fxinctions. 

® The reference may be to ‘ India/ for whom maghavan is a very common 
Vcdic epithet. 
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7. As the Lord of Creation (Prajapati), thou movest in the 

womb. 

Tis thou thyself that art born again. 

To thee, O Life, creatures here bring tribute—^ 

Thou, who dwellcst with living beings I 

8. Thou art the chief bearer [of oblations] to the gods! 
Thou art the first offering to the fathers! 

Thou art the true practice of the seers, 

Descendants of Atharvan and Ahgiras 

9. Indra art thou, O Life, with thy brilliance I 
Rudra art thou as a protector! 

Thou movest in the atmosphere 

As the sun (Surya), thou Lord of lights I 

ro. When thou rainest upon them, 

Then these creatures of thine, O Life, 

Are blissful, thinking: 

“There will be food for all desire!” 

11. A Vratya® art thou, O Life, the only seer, 

An eater, the real lord of all 1 

We are the givers of thy food! 

Thou art the father of the wind (Matarisvan). 

12. That form of thine which abides in speech, 

Which abides in hearing, which abides in sight, 

And which is extended in the mind, 

Make propitious I Go not away I 

13. This whole world is in the control of Life— 

E^en what is established in the third heaven I 
As a mother her son, do thou protect [us] 1 
Grant to us prosperity (iri) and wisdom {prajnd)V 

^ This line is a reminiscence of AV. ii. 4. 19 a, b, a hymn to Prana, of which 
there are other reminiscences in this PraSna Upanishad. 

* Sankara explains this word as meaning * uninitiated’ because of his being the 
first born, and there being no one else to initiate him ; therefore * pure by nature.' 
1’his is a noteworthy characterization; for later a Vratya is either a despised, non- 
Brahmanical low-caste man, or else a man who has lost caste througli the non- 
observance of proper oeremonies 1 Yet compare the glorification of the Vratya in 
AV, 15. 
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THIRD PRA^NA 

Six questions ooncerning a person’s life 

1. Then Kausalya A^valayana asked him [i. e. Pippalacia]: 

[a] ‘ Whence, sir, is this life {prana) born ? 

[b] How does it come into this body ? 

[c] And how does it distribute itself {dtmanani)^ and 
establish itself? 

[d] Through what does it depart ? 

[e] How does it relate itself to the external ? 

[f] How with reference to the self? * 

2. To him then he said: ‘You are asking questions 
excessively. But you arepre-eminently a Brahman^—methinks 
{iti). Therefore I tell you. 

[a] The source of a person’s life 

3. This life {pram) is born from the Spirit (Atman, Self). 

[b] Its embodiment 

As in the case of a person there is this shadow extended, so 
it is in this case. By the action of the mind [in one^s previous 
existence it comes into this body. 

[c] Its establishment and distribution in the body 

4. As an overlord commands his overseers, saying: “ Super¬ 
intend such and such villages,” even so this life {prana) 
controls the other life-breaths one by one. 

5. The out-breath {apdna) is in the organs of excretion and 
generation. The life-breath {prana) as such {svayam) estab¬ 
lishes itself in the eye and ear, together with the mouth and 
nose. While in the middle is the equalizing breath {samdnd)^ 

* Or, * most devoted to Brahma,’ brahmUtha. 

• Such seems to be the implication of the important preceding word manokjrtena, 
in accordance with the theory of rebirth which is assumed later in this same 
Upanishad. That is: a person’s life in this body is the sure and appropriate 
result of his thoughts in a previous existence, even as a shadow is the similitude 
unavoidably cast from a person’s body. A different, but not contradictory, inter¬ 
pretation is possible from the reading tnano'krUna, ‘ without action of the mind ’ 
(which Denssen proposes) : i. e. that a person’s life in this body is an involuntary 
^adow cast from the great Self. 
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for it is this [breath] that equalizes [in distribution] whatever 
has been offered as food.' From this arise the seven flames.* 

6. In the heart, truly, is the self (dlman). Here there are 
those hundred and one channels.® To each one of these belong 
a hundred smaller channels. To each of these belong seventy- 
two thousand * branching channels (Aitd), Within them moves 
the diffused breath (vydna). 

[d] Its departure 

7. Now, rising upward through one of these [channels],* the 
up-breath {uddna) leads in consequence of good [work] {punya) 
to the good world ; in consequence of evil {papa), to the evil 
world ; in consequence of both, to the world of men. 

[e and f] Its cosmic and personal relations ® 

8. The sun, verily, rises externally as life'; for it is that 
which helps the life-breath in the eye. The divinity which is 
in the earth supports a personas out-breath {apdna). What 
is between [the sun and the earth], namely space {dkdia), is 
the equalizing breath {samdna). The wind (Vayu) is the 
diffused breath (vydua). 

9. Heat {tejas), verily, is the up-breath {uddna). Therefore 
one whose heat has ceased goes to rebirth, with his senses 
{indriyd) sunk in mind {manas). 

One’s thinking determines life and destiny 

10. Whatever is one’s thinking {citta), therewith he enters 
into life {prana). His life joined with his heat, together with 
the self {dtman), leads to whatever world has been fashioned 
[in thought].® 

• Or possibly, as rendered by Deussen, *. . . it is this [breath] that brings to 
sameness [i. c. assimilates, digests] this offered food.’ But cf. PraSna 4. 4. 

• Compare Mnnd. 2. 1, 8. 

• Mentioned in Cliand. 8. 6. 6. 

• Mentioned in 13rih. a. 1.19. 

“ Called the susumnd. Cf. Maitri 6. ai. 

• The idea expounded is that the five bodily life functions arc correlated with 
five cosmic powers. 

’ As already identified in i. 5, 

• The destiny-making power of thought, especially as instanced in a person’s 
last thoughts, is similarly expressed in BhG. 8. 6. 
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Hecapitulation 

II. The knower who knows life {prana) thus—hiwS offspring 
truly is not lost \ he becomes immortal. As to this there is 
this verse {slokd ):— 

12. The source, the entrance, the location. 

The fivefold extension. 

And the relation to self {adhydtma) of the life {prana) — 
By knowing these one obtains immortality ! 

By knowing these one obtains immortality 1 ' 

FOURTH PRASNA 

Concerning sleep and the ultimate basis of things 

I. Then Suuryayanin Gargya asked him [i. e. Pippalada]:— 

[a] * Sir, what are they that sleep in a person here? 

[b] What are they that remain awake in him ? 

[c] Which is the god {dcva) that sees the dreams ? 

[d] Whose is the happiness ? 

[e] In whom, pray, are all things established ?* 

[a] All sense-functions unified in the mind during sleep 

a. To him then he said: ‘ O Gargya, as the rays of the 
setting sun all become one in an orb of brilliance and go forth 
again and again when it rises, even so, verily, everything here 
becomes one in mind {manas), the highest god. 

Therefore in that condition {tarhi) the person hears not, sees 
not, smells not, tastes not, touches not, speaks not, takes not, 
enjoys not, emits not, moves not about. “He sleeps !” they 
say. 

[b] The five life-functions, like sacrificial fires, slumber not 

3. Life’s fires, in truth, remain awake in this city. 

The out-breath {apdna) is the Garhapatya (Householder’s) 
fire. The diffused breath {vydna) is the Anvaharyapacana 
(Southern Sacrificial) fire. The in-breath {prana) is the 
Ahavanlya (Oblation) fire, from “ being taken ” {pranayana)^ 
since it is taken {praiiiyaie) from the Garhapatya fire.^ 

^ Life itself being conceived of as a sacrifice, these three life-breaths are 
symbolically identified with the three fires which are used in the Vedic sacrificial 
rites. Compare the identification of the sacrificer’a priest, wife, and son with these 
same three altar fires at Ait. Br. 8. 24. 
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4. The equalizing breath (samdna) is so called because it 

equalizes ” {sainani nayati) the two oblations: the in-breath¬ 
ing and the out-breathing (iicclwdsa-nihsvdsd). The mind, 
verily, indeed, is the sacrificer. The fruit of the sacrifice is the 
up-breath (tidana). It leads the sacrificer to Brahma day by 
day. 

[c] The universal mind, the beholder of dreams 

5. There, in sleep, that god experiences greatness. What¬ 
ever object has been seen, he sees again; whatever has been 
heard, he hears again. That which has been severally experi¬ 
enced in different places and regions, he severally experiences 
again and again. Both what has been seen and what has not 
been seen, both what has been heard and what has not been 
heard, both what has been experienced and what has not been 
experienced, both the real {sat) and the unreal (a-sat )—he sees 
all. He sees it, himself being all. 

[d] The brilliant happiness of dreamless sleep, 

in the mind’s non-action 

6. When he is overcome with brilliance (tejas), then that god 
sees no dreams; then here in this body arises this happiness 
{siikhd). 

[e] The Supreme Soul the ultimate basis of the manifold 
world and of the individual 

7. As birds resort to a tree for a resting-place, even so, 
O friend, it is to the supreme Soul (Atman) that everything 
here resorts ^:— 

8. Earth and the elements {mdtra) of earth, water and the 
elements of water, heat {tejas) and the elements of heat, wind 
and the elements of wind, space and the elements of space, 
sight and what can be seen, hearing and what can be heard, 
smell and what can be smelled, taste and what can be tasted, 
the skin and what can be touched, speech and what can be 
spoken, the hands and what can be taken, the organ of genera- 

^ The following is a noteworthy Samkhya enumeration, including the five 
cosmic elements, the ten organs {}ndriya\ and manaSy buddhi, ahamkdra, citta^ 
together with light and life. Cf. p. 591, note 4. 
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tion and what can be enjoyed, the anus and what can be 
excreted, the feet and what can be walked, mind (manas) and 
what can be perceived, intellect {buddhi) and what can be con¬ 
ceived, egoism {akamkdra) and what can be connected with 
“me,** thought \cittd) and what can be thought, brilliance 
(tejas) and what can be illumined, life-breath {prana) and what 
can be supported. 

9. Truly, this seer, toucher, hearer, smeller, taster, thinker 
{fnantr)y conceiver (boddhr)^ doer, the conscious self {vijitan- 
dtman)^ the person—his resort is in the supreme imperishable 
Soul (Atman, SelQ. 

Knowing, and reaching, the world-ground 

10. Verily, O friend ! he who recognizes that shadowless, 
bodiless, bloodless, pure Imperishable, arrives at the Imperish¬ 
able itself. He, knowing all, becomes the All. On this there 
is the verse (iloka ):— 

II. O friend! he who recognizes as the Imperishable 

That whereon the conscious self, with all its powers {deva)^ 
And the life-breaths {prana) and the elements {bhutd) do 
rest— 

He, knowing all, into the All has entered.* 

FIFTH PRA^NA 

Concerning the value of meditation on ^ Om 

I. Then Saibya Satyakama asked him [i. e. Pippalada]: 
‘ Verily, sir, if some one among men here should meditate 
on the syllable Om until the end of his life, which world, 
verily, does he win thereby ? * 

Partial or complete comprehension of ^ Om ’ and of Brahma 
affords temporary or final cessation of rebirth 

a. To him then he said : ‘ Verily, O Satyakama, that which 
U the syllable Om is both the higher and the lower Brahma,^ 

' Compare Muni^. i, i. 4 for the two kinds of sacred knowledge. So here 
probably brahma may be used in the sense of * sacred knowledge * as well as in 
a strictly metaphysical sense referring to the nir^guna^ * un-qiialified,* and the sa^ 
guna^ * qualified,' Brahma respectively. 
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Therefore with this support, in truth, a knower reaches one 
or the other. 

3. If he meditates on one element [namely ^], having been 
instructed by that alone he quickly comes into the earth [after 
death]. The Rig verses lead him to the world of men. 
There, united with austerity, chastity, and faith, he experiences 
greatness. 

4. Now, if he is united in mind with two elements [namely 
a + «], he is led by the Yajus formulas to the intermediate space, 
to the world of the moon. Having experienced greatness in 
the world of the moon, he returns hither again. 

5. Again, he who meditates on the highest Person (Purusha) 

with the three elements of the syllable Om [namely a^u + i/i] 
is united with brilliance in the sun. As a snake is freed 

from its skin, even so, verily, is he freed from sin {papntan). 
He is led by the Saman chants to the world of Brahma. He 
beholds the Person that dwells in the body and that is higher 
than the highest living complex. As to this there are these 
two verses {iloka ):— 

6. The three elements are deadly when employed 

One after the other, separately. 

In actions external, internal, or intermediate 

When they are properly employed, the knower trembles not. 

7. With the Rig verses, to this world; with the Saman chants, 

to the intermediate space ; 

With the Yajus formulas, to that which sages (kavi) recognize; 

With the syllable Om in truth as a support, the knower reaches 
That 

Which is peaceful, unaging, immortal, fearless, and supreme I ’ 


SIXTH PRASNA 

Concerning the Person with sixteen parts ^ 

1. Then Sukc^an Bharadvaja asked him [i. e. Pippalada]; 
‘ Sir, Hiranyanabha, a prince of the Ko^alas, came to me and 


* In VS. 8. 36 Prajapati, * Lord of Creation,’ is addressed as soiiahn^ ‘ with six¬ 
teen parts.’ In Brih. 1 5. 14 the year is identified with Prajapati and explained 
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asked this question: ** Bharadvaja, do you know the Person 
with the sixteen parts ? ** I said to the youth : “ I know him 
not. If I had known him, would I not have told you ? Verily, 
he dries up even to the roots, who speaks untruth. Therefore 
it is not proper that I should speak untruth.*' In silence he 
mounted his chariot and departed. 

I ask it of you : “ Where is that Person ? *'' 

2. To him he then said: ‘Even here within the body, 
O friend, is that Person in whom they say the sixteen parts 
arise. 

3. He [i. e, the Person] thought to himself: “ In whose 
departure shall I be departing ? In whose resting firm, verily, 
shall I be resting firm ? ** 

4. He created life {prana) ; from life, faith {sraddha)^ space 
(/ 7 /rt), wind, light, water, earth, sense-faculty {indriya), mind, 
food ; from food, virility, austerity, sacred sayings {mantra), 
sacrifice, the worlds; and in the worlds, name [i. e. the 
individual]. 

5. As these flowing rivers that tend toward the ocean, on 
reaching the ocean, disappear, their name and form {ndma-rupa) 
are destroyed, and it is called simply “ the ocean "—even so of 
this spectator these sixteen parts that tend toward the Person, 
on reaching the Person, disappear, their name and form are 
destroyed, and it is called simply “ the Person.” That one 
continues without parts, immortal 1 As to that there is this 
verse:— 


as having sixteen parts because its component half-months each consist of fifteen 
days and a tuniing-poiut. According to B^ih. i. 5. 15 tlie human person who 
understands this fact becomes similarly characterized, A practical proof of 
a person's sixtcenfoldness is adduced at Chand. 6. 7, and an etymological proof at 
^at. Br. 10. 4. I. 17. 

These old conceptions, namely that the * Lord of Crc.ntion * is sixteenfold and that 
a human person also is sixteenfold, are here philosophically interpreted in accor¬ 
dance with the general monism of the Upanishads. 

Analysis : §§ 2, 3, the cosmic Person is immanent in the human person, which 
is His most distinctive manifestation; ^ 4, the human person is the culmination 
and recapitulation of the sixteenfold evolution of the thought of the creative 
Person; % 5, the sixteenfold human person tends to return to, and merge into, the 
immortal Person, and therein to lose his hnite individuality ; $ 6, an appreciation 
of the unitary basis of the manifold world as being a knowable Person removes 
the fear of death. 
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6. Whereon the parts rest firm 

Like the spokes on the hub of a wheel— 

Him I know as the Person to be known! 

So let death disturb you not 1 * 

Conclusion of the instruction 

7. To them then he [i. e. Pippalada] said: ‘ Thus far, in 
truth, I know that supreme Brahma. There is naught higher 
than It.’ 

8. They praised him and said : ‘You truly are our father— 
you who lead us across to the shore beyond ignorance.* 

Adoration to the supreme seers 1 

Adoration to the supreme seers 1 
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The mystic symbolism of the word ‘ Om *: 

(a) identified with the fourfold, monistic time Brahma 

1. Om !—This syllable ^ is this whole world. 

Its further explanation is:— 

The past, the present, the future—everything is just the 
word Om. 

And whatever else that transcends threefold time^—that, too, 
is just the word Om. 

2 . For truly, everything here is Brahma ; this self {atman) is 
Brahma. This same self has four fourths. 

(b) representing in its phonetic elements the four 
states of the Self 

3. The waking state {jdgarita-sthdna)yO\3X'^2iX^\y cognitive, 
having seven limbs,® having nineteen mouths,* enjoying the 
gross {sthfda’bkuj), the Common-to-all-men {vaisvdnara), is 
the first fourth. 

4. The dreaming state {svapna-sthdna)^ inwardly cognitive, 
having seven limbs, having nineteen mouths, enjoying the 
exquisite {pravivikta-bhuj)^ the Brilliant {taijasa)^\s the second 
fourth. 

> Inasmuch as aksarafh means also ' imperishable,’ the word may in this con¬ 
nection be used with a double significance, namely, * This imperishable syllable.. .* 

■ A similar phrase occurs at Svet. 6. 5 b. 

• Sankara refers to the enumeration of the several parts of the universal 
(vaiivanara) Self at Chand. 5, 18. a ; there, however, the list is longer than seven. 
The exact significance of the number here is uncertain. 

* Sankara explains this to mean: the five organs of sense {bttddhtndHya)^ namely 
those of hearing, touch, sight, taste, and smell, the five organs of action {karmen- 
dnyd)t namely those of speech, handling, locomotion, generation, and excretion, 
the five vital breaths (prdfM), the sensorium (mattas), the intellect {buddki\ 
egoism {ahafhkdrd)^ and thinking {citia). 
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5* If one asleep desires no desire whatsoever, sees no dream 
whatsoever,^ that is deep sleep {susupta). 

The deep-sleep state {susupta-sthdna), unified {ekubhuta)^ 
just {eva) a cognition-mass {prajnd 7 ia-gha 7 ia)p consisting of 
bliss (a7iau da-may a) p enjoj^ing bliss (a 7 ia 7 ida-hh 7 ij)^ whose 
mouth is thought (ceias-), the Cognitional {prdjna)^ is the 
third fourth. 

6. This is the lord of all {sa 7 'vcsvard)P This is the all¬ 
knowing {sa 7 'va-j 7 la)P This is the inner controller (a 7 tfar- 
ydmm)? This is the source {yo 7 ii) ® of all, for this is the 
origin and the end {prahhavdpyayan) ^ of beings. 

7. Not inwardly cognitive {a 7 itah-p 7 'ajha)^ not outwardly 
cognitive {hahih-prajna), not both-wise cognitive [iibhayatah- 
prajna), not a cognition-mass {prajnd 7 ia-gha 7 ia), not cognitive 
{prajTta)y not non-cognitive {a-p 7 'ajna)^ unseen (a-drsia)^ with 
which there can be no dealing (a-iyavahdrya), ungraspable (a- 
grdhya), having no distinctive mark {adaksaTta), non-thinkable 
{a<i 7 itya)y that cannot be designated {a-vyapadeiya)^ the essence 
of the assurance of which is the state of being one with the 
Self {ekdtmya-pratyaya-sdra), the cessation of development 
{prapancopasama), tranquil {sd 7 ita)y benign (^tva), without a 
second {a-dvaita)--\s\xc\{\ they think is the fourth.^^ He is 
the Self (Atman). He should be discerned. 

8. This is the Self with regard to the word Only with 
regard to its elements. The elements {mdtra) are the fourths; 


* "the part of the sentence up to this point has occurred already in Bph. 4. 3.19. 

* A detailed description of the condition of being * unified ' occurs at Brih. 
4. 4. 2. 

This comi^ound has already occurred in B|-ih. 4. 5. 13. 

A description of the self * consisting of bliss’ occurs in Tait. 2. 5. It is 
declared to be the acme of attainment over evorj other form of self at Tail. 2. S. i 
and 3. 10. 5. 

A phrase in Brih. 4. 4. 22. ® A phrase in Miind. r. 1.9; 2. 2. 7. 

The subject of discourse in Byih. 3. 7. * Literally, ‘ womb.* 

A phrase in Katha 6. ii. 

Or, according to the reading ‘ the oneness of the Self’ or ' one’s own 

self’ 

The designation here used for the ‘fourth/ or superconscious, state is 
cafurtha, the usual and regular form of the ordinal numeral adjective. In Byih. 

(at 5. 14. 3, 4, 6, 7) it is named Uirlya^ and in Maitri (at 6. 19; 7. ii. *j)tutya _ 

valiant forms of the same ordinal. All later philosophical treatises have the form 
tunyuy v hich came to be the accepted technical term. 
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the fourths, the elements: the letter a, the letter //, the 
letter m} 

9. The waking state, the Common-to-all-mcn, is the letter a, 
the first element, from dpti (‘ obtaining *) or from ddimatvd 
(‘ being first ’). 

He obtains, verily, indeed, all desires, he becomes first —he 
who knows this. 

10. The sleeping state, the Brilliant, is the letter ti, the 
second clement, from uikarsa (' exaltation ') or from nhhayatvd 
(‘ intermediateness *). 

He exalts, verily, indeed, the continuity of knowledge; 
and he becomes equal ^ {samd^id ); no one ignorant of Brahma 
is born in the family of him who knows this. 

11. The deep-sleep state, the Cognitional, is the letter 
the third element, from miti (‘erecting') or from aplti'^ 
(' immerging 

He, verily, indeed, erects {ininoti) this whole world,^ and he 
becomes its immerging—he who knows this. 

12. The fourth is without an clement, with which there can 
be no dealing, the cessation of development, benign, without 
a second. 

Thus Om is the Self (Atman) indeed. 

He who knows this, with his self enters the Self®—yea, he 
who knows this! 

* In Sanskrit the vowel o is constitutionally a diphtliong, contracted from a + zi. 
Om therefore may be analyzed into the elements a + « + w. 

* Either (i) in the sense of * equable,’ i. c. unafTected in the midst of the pairs of 
opposites {dvandvd) ; or (2) in the sense of ‘ equitable/ i. e. impartial, alike, 
indifferent to both friend and foe ; or (3) in the sense of ‘ equalized,’ i. e. with the 
universe, which a knower undeistands exists only as his Selfs consciousness; or 
even (4) in the very common sense of ‘same,’ i. e. the same as that which he knows. 

All these four (and more) are possible interpretations. They evidence how 
vague (or, how jiregnant—it is urged) are some of the statements in the Upaaishads, 
and how capable therefore of various interpretations. 

Of each of sections 8-10 there are, similarly, several interpretations. 

® Possibly as a synonym for another meaning of miti (derived from ^mi^ minati)^ 
* destroying * or * perishing.’ 

* That is, out of his own consciousness—according to the philosophic theory of 
subjective idealism expounded in the Upanishads. 

* This is a phrase which has previously occurred at VS. 32. 1 r. 
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FIRST ADHYAYA 
Conjeotures concerning the First Cause 

1. Discoursers on Brahma {brahma-vadin) say: — 

What is the cause? Brahma?* Whence are we born? 
Wliereby do we live? And on what are we established? 
Overruled by whom, in pains and pleasures, 

Do we live our various conditions, O ye theologians {brahma- 
vid) ? 

2. Time {kala\ or inherent nature {sva-bhava\ or necessity (Krja//), 

or chance {yadrcchd), 

Or the elements {bhiita), or a [female] womb (yont), or a [male] 
person {purusd) are to be considered [as the cause]; 
Not a combination of these, because of the existence of the soul 
{dtman). 

The soul certainly is impotent over the cause of pleasure and 
pain. 

3. Those who followed after meditation {dhyina) and abstrac¬ 

tion {yoga) 

Saw the self-power {dtma-sakii) of God {deva) hidden in his 
own qualities {guna). 

He is the One who rules over all these causes, 

From ‘time’ to ‘the soul.' 

The individual soul in manifold distress 

4. We understand him [as a wheel] with one felly, with a triple* 

tire. 

With sixteen end-parts,’ fifty spokes,* twenty counter-spokes,* 

* The words ki^ karattam brahma might me.'m also ' What is the cause I Is it 
Brahma t ’ or ' What is the cause t What is Brahma V or ‘ Is the cause Brahma ? ’ 
or ' Is Brahma the cause ? ’ or even ‘ What sort of a cause is Brahma t ’ 

* That is, consisting of the Three Qualities according to the Simkhya philosophy 
(see Introduction, p. 8); sattvam, rajas, and tamas —pureness, passion, and darkness. 

’ That is, the five elements {lihutd), the five organs of perception {buddhindriya), 
the five organs of action {karmendriya), and the mind {manas), 

* The fifty conditions (bhdva) of the Samkhya philosophy (cf. Samkhya- 
karikA 46). 

’ The ten senses (inJriya) and their ten corresponding objects, 
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With six sets of eights,' whose one rope* is manifold, 

Which has three different paths,® whose one illusion {moha) * 
has two conditioning causes.* 

5. We understand him as a river of five streams* from five sources,’ 

impetuous and crooked, 

Whose waves are the five vital breaths, whose original source 
is fivefold perception (buddhi)^ 

With five whirlpools,® an impetuous flood of fivefold misery. 
Divided into five distresses,* with five branches. 

6. In this which vitalizes all things, which appears in all things, 

the Great— 

In this Brahma-wheel the soul (hamsa) flutters about, 
Thinking that itself {dtmdnam) and the Actuator are different. 
When favored by Him, it attains immortality. 

The saving knowledge of the one inclusive Brahma 

7. This has been sung as the supreme Brahma. 

In it there is a triad.'® It is the firm support, the Imperishable. 
By knowing what is therein, Brahma-knowers 
Become merged in Brahma, intent thereon, liberated from the 
womb [i. e. from rebirth]. 

8. That which is joined together as perishable and imperishable, 
As manifest and unmanifest— the Lord (//a. Potentate) supports 

it all. 

Now, without the Lord the soul (dfman) is bound, because of 
being an enjoyer; 

By knowing God (deva) one is released from all fetters. 

9. There aie two unborn ones: the knowing [Lord] and the 

unknowing [individual soul], the Omnipotent and the 
impotent. 

• That is, (i) eight producing causes of Prakfiti, namely the five elements, mind 
{manas)f intellect {buddht)^ and self-cousciousness {akafkkArd) ; (a) eight consti¬ 
tuents of the body {dhdiu)\ (3) eight forms of superhuMan power; (4) eight 
conditions {bhdva) ; (5) eight gods; (6) eight virtues. 

• That is, desire. 

• Namely religiousness {dharmd), irreligiousness {a-dLiyma\ and knowledge 
Ufiand). 

• That is, the illusion of self-consciousncM, 

• Namely the consequences of good and of evil deeds. 

® The five senses. ’ The five elements. 

• The five objects of sense. 

• According to l§aftkara*8 reading. The traditional text has * »Uvided fiftyfold,* 
The viorld, the individual sor.l, and the cosmic Soul* 
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She [i.e. Nature, Prakriti], too, is unborn, who is connected 
with the enjoyer and objects of enjoyment. 

Now, the soul (atman) is infinite, universal, inactive. 

When one finds out this triad, that is Brahma. 

10. What is perishable, is Primary Matter {pradMm), What is 
immortal and imperishable, is Hara (the ‘ Bearer,’ the soul). 
Over both the perishable and the soul the One God (dem) rules. 
By meditation upon Him, by union with Him, and by entering 
into His being 

More and more, there is finally cessation from every illusion 
{^mayd-7iivrttt). 

ri. By knowing God (devd) there is a falling off of all fetters; 
AVith distresses destroyed, there is ce^ation of birth and death. 
By meditating upon Him there is a third stage at the dissolution 
of the body, 

Even universal lordship; being absolute (kcvaJa\ his desire is 
satisfied. 

12, 'Fhat Eternal should be known as present in the self {dimasamstha). 
Truly there is nothing higher than that to be known. 

When one recognizes the enjoyer, the object of enjoyment, and 

the universal Actuator, 

All has been said. This is the threefold Brahma. 

Made manifest like latent fire, by the exercise of meditation 

13. As the material form {inurti) of fire when latent in its source 

[i. e. the fire-wood] 

Is not perceived—and yet there is no evanishment of its subtile 
form {Jingo )— 

But may be caught again by means of the drill in its source. 
So, verily, both [the universal and the individual Brahma] are 
[to be found] in the body by the use of Om, 

14. By making one’s own body the lower friction-stick 
And the syllable Oni the upper friction-stick, 

By practising the friction of meditation [dhydna)^ 

One may see the God {yieva) who is hidden, as it were. 

The all-pervading Soul 

15. As oil in sesame seeds, as butter in cream. 

As water in river-beds, and as fire in the friction-sticks, 

So is the Soul (Atman) apprehended in one’s own soul, 

If one looks for Him with true austerity (ia/as), 
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16. The Soul (Atman), which pervades all things 
As butter is contained in cream, 

Which is rooted in self-knowledge and austerity— 

This is Brahma, the highest mystic doctrine {upanisad )! * 
This is Brahma, the highest mystic doctrine! 


SECOND ADIIYAYA 

Invocation to the god of inspiration for inspiration 
and self-control ^ 

1. Savitri (the Inspirer), first controlling mind 
And thought for truth, 

Discerned the light of Agni (Fire) 

And brought it out of the earth.’ 

2. With mind controlled, we are 

In the inspiration of the god Savitri, 

For heaven and strength. 

3. With mind having controlled the powers 

That unto bright heaven through thought do go, 

May Savitri inspire them, 

That they may make a mighty light I 

4. The sages of the great wise sage 

Control their mind, and control their thoughts. 

The One who knows the rules has arranged the priestly 
functions. 

Mighty is the chorus-praise of the god Savitri.* 

5. I join your ancient prayer (brahma purvyam) with adorations! 
My verses go forth like suns upon their course. 

All the sons of the immortal listen. 

Even those who ascended to heavenly stations 1 ® 


* Or ‘Thisis the highest mystic doctrine concerning Brnhnia {brakmopatti^aJ )! * 

* These five stanzas « TS. 4. i. i. 1-5 and witli variation also - VS. 11. 1-5, 
from which again they are cited and applied liturgically at Sat. Br. 6. 3. 1. 13-17, 

® Or possibly dative, * to the earth.* 

* In addition to the references cited in note 2, above, this stanza also RV. 5. 
81. I ; VS. 5. 14 and ii. 4. It is quoted in 6al. Br. 3, 5. 3. ir, I3. 

» This stanza also « RV. 10. 13. i; VS. it. 5. Lines a, b, c with slight variants 
-= AV. 18, 3. 39 b, c, d. 
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spiritual signiflcance of the sacrificial worship 

6. Where the fire is being kindled, 

Where the wind is applied thereto, 

Where the Soma overflows, 

There is inspiration (manas) born. 

7. With Savitri as the inspirer 

One should delight in the ancient prayer {brahmapurvyam\ 
If there thou make thy source, 

The former [work] besmears thee not.* 

Hules and results of Yoga 

8. Holding his body steady with the three [upper parts *] erect, 
And causing the senses with the mind to enter into the heart, 
A wise man with the Brahma-boat should cross over 

All the fear-bringing streams. 

9. Having repressed his breathings here in the body, and having 

his movements checked. 

One should breathe through his nostrils with diminished breath. 
Like that chariot yoked with vicious horses,* 

His mind the wise man should restrain undistractedly. 

10. In a clean level spot, free from pebbles, fire, and gravel, 

By the sound of water and other propinquities 
Favorable to thought, not ofiensive to the eye. 

In a hidden retreat protected from the wind, one should prac¬ 
tise Yoga. 

11. Fog, smoke, sun, fire, wind, 

Fire-flies, lightning, a crystal, a moon— 

These are the preliminary appearances, 

Which produce the manifestation of Brahma in Yoga. 

12. When the fivefold quality of Yoga has been produced, 
Arising from earth, water, fire, air, and space,^ 

No sickness, no old age, no death has he 

Who has obtained a body made out of the fire of Yoga. 

13. Lightness, healthiness, steadiness,* 

Clearness of countenance and pleasantness of voice, 
Sweetness of odor, and scanty excretions— 

These, they say, are the first stage in the progress of Yoga. 

^ Such is the traditional interpretation of aline which, even in its original source 
(RV. 6. 16. i8a with a very slight alteration), is of doubtful meaning. 

* lTe<id, chest, and neck—so prescribed at BhG. 6. 13. 

■ Described at Katha 3. 4. * That is, the five cosmic elements. 

* Or, with another reading, alolubhaivam^ * freedom from desires.’ 
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The vision of God 

14, Even as a mirror stained by dust 

Shines brilliantly when it has been cleansed, 

So the embodied one, on seeing the nature of the Soul 
(Atman), 

Becomes unitary, his end attained, from sorrow freed. 

15, When with the nature of the self, as with a lamp, 

A practiser of Yoga beholds here the nature of Brahma, 
Unborn, steadfast, from every nature free— 

By knowing God (deva) one is released from all fetters I 

The immanent God 

16, That God faces all the quarters of heaven. 

Aforetime was he born, and he it is within the womb. 

He has been born forth. He will be born. 

He stands opposite creatures, having his face in all directions.' 

T 7, The God who is in fire, who is in water, who has entered 
into the whole world, who is in plants, who is in trees—to that 
God be adoration !—yea, be adoration I 


THIRD ADHYAYA 

The One God identified with Eudra 

1. The One spreader of the net, who rules with his ruling 

powers, 

Who rules all the worlds with his ruling powers. 

The one who alone stands in their arising and in their con¬ 
tinued existence— 

They who know That, become immortal. 

2, For truly, Rudra (the Terrible) is the One—they stand not 

for a second— 

Who rules all the worlds with his ruling powers. 

He stands opposite creatures. He, the Protector, 

After creating all beings, merges them together at the end of 
time* 


* This stanza « VS. 5a. 44 
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3. Having an eye on every side and a face on every side, 
Having an arm on every side and a foot on every side, 

The One God forges' together with hands, with wings, 
Creating the heaven and the earth/-^ 

4. He who is the source and origin of the gods, 

The ruler of all, Rudra, the great seer. 

Who of old created the Golden Germ (Hiranyagarbha) — 
May He endow us with clear intellect! * 

Prayers from the Scriptures unto Rudra for favor * 

5. The form of thine, O Rudra, which is kindly {h’va), 
Unterrifying, revealing no evil— 

With that most benign form to us 
Appear, O dweller among the mountains I 

6. O dweller among the mountains, the arrow 

Which thou boldest in thy hand to throw 
Make kindly O mountain-protector I 

Injure not man or beast! 

Knowing the One Supreme Person overcomes death 

7. Higher than this* is Brahma. The Supreme, the Great, 
Hidden in all things, body by body, 

The One embracer of the universe— 

By knowing Him as Lord (is) men become immortal. 

8. I know this mighty Person (Purusha) 

Of the color of the sun, beyond darkness. 

Only by knowing Him does one pass over death. 

There is no other path for going there.® 

9. Than whom there is naught else higher. 

Than whom there is naught smaller, naught greater, 

The One stands like a tree established in heaven/ 

By Him, the Person, this whole world is filled.* 

* Compare RV. 10,72. 2, where Krahmanaspati* forged together 
all things here. 

* With variants this stanza « RV. lo. 81. 3; VS, 17, 19; AV. 13. 2. 26 ; TS. 
4. 6. 2. 4 ; TA. 10. 1.3; MS. 2. 10. 2. 

* With variants this stanza » 4. la and Mahanar. 10. 19, 

* These two stanzas =* VS. 16. 2-3. 

® Either * higher than this [Terrible, Vedic god Rudra],* or higher than this 
[world].^ 

^ This stanza = VS. 31. 18. 

’ Com})are * the eternal fig-tree rooted in heaven/ described at Kajha 6. i. 

* This stanza « Malianiir. 10. 20. 
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10. That which is beyond this world 
Is without form and without ill. 

They who know That, become immortal; 

But others go only to sorrow.' 


The cosmic Person with human and superhuman powers 

ir. Who is the hice, the head, the neck of all, 

Who dwells in the heart of all things, 

All-pervading is He, and bountiful {maghavafi) 
Therefore omnipresent, and kindly {siva). 

12. A mighty lord {prabhu) is the Person, 

The instigator of the highest being {saliva) 

Unto the purest attainment, 

The ruler, a light imperishable ! 

13. A Person of the measure of a thumb is the inner soul {antar- 
dtman\ 

Ever seated in the heart of creatures. 

He is framed by the heart, by the thought, by the mind. 
They who know That, become immortal.* 

14. The Person has a thousand heads, 

A thousand eyes, a thousand feet; 

He surrounds the earth on all sides, 

And stands ten fingers’ breadth beyond.® 

15. The Person, in truth, this whole world is, 

Whate’er has been and whatever will be; 

Also ruler of immortality, 

[AndJ whatever grows up by food.® 

16. It has a hand and foot on every side. 

On every side an eye and head and face. 

It has an ear everywhere in the world. 

It stands encompassing all.'' 

^ The last two lines « Bjih. 4. 4. 14 c, d. 

* The first three lines are reminiscent of RV. 10. 81. 3 and 10. 90. i. Cf. also 
3. 3 above. 

• Cf. Kathafi.;. 

• J.inea « Kajha 6,17 a* The first part of it also « Katha 4. i J a; 4. 13 a. 
Lines c and d ** Kntha 6. 9 c, d. l.ines b, c, d recur at Svet. 4. 17 i), c, d. 

* This stanza»»RV. 10, 90. 1; VS, . 1 ; SV. i. 61S ; TA. 3. 12. 1 ; AV. 19.6. i. 

• This stanza « RY, 10. 90. 2; VS. 31. 2; SV. i. 620; AV. 19. 6. 4; TA. 
3, 12. I, with variants. 

* This stanza » BbG. 13. 13. 

D d 
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17. Seeming to possess the quality (guna) of all the senses, 
It is devoid of all the senses! * 

The lord {prabhu), the ruler of all, 

The great shelter of all— 

18. Though in the nine-gated city® embodied, 

Back and forth to the external hovers the soul {hamsa)^ 
The Controller of the whole world, 

Both the stationary and the moving. 

19. Without foot or hand, he is swift and a scizer 1 
He sees without eye; he hears without ear ! 

He knows whatever is to be known ; him there is none who 
knows ! 

Men call him the Great Primeval Person. 

10. More minute than the minute, greater than the great, 

Is the Soul (Atman) that is set in the heart of a creature here. 
One beholds Him as being without the active will, and becomes 
freed from sorrow— 

When through the grace {prasddd) of the Creator he sees the 
Lord (/i) and his greatness.® 

21. I know this undecaying, primeval 

Soul of all, present in everything through immanence, 

Of whose exemption from birth they speak— 

For the expounders of Brahma {brahma-vddin) speak of Him 
as eternal. 


FOURTH ADHYAYA 

Tho One God of the manifold world 

The One who, himself without color, by the manifold appli¬ 
cation of his power {saktuyoga) 

Distributes many colors in his hidden purpose. 

And into whom, its end and its beginning, the whole world 
dissolves—He is God (deva )! 

May He endow us with clear intellect I 

* The first two lines occur at BhG. 13. 14 a, b. 

* That is, in the body, cf. Kajha 5. i and BhG. 5. 13. 

® This stanza « TA. 10. 10. i (« Mahanar. 10. i, or in the Atharva Recensioni 
8. 3), and also, with slight variation, Kafha 2. 20. 
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The One Q-od described as immanent 

2. That surely is Agni (fire). That is Aditya (the sun). 
That is Vayu (the wind), and That is the moon. 

That surely is the pure. That is Brahma. 

That is the waters. That is Prajapati (Lord of Creation).' 

3. Thou art woman. Thou art man. 

Thou art the youth and the maiden too. 

Thou as an old man totterest with a staff. 

Being born, thou becomest facing in every direction.^ 

4. Thou art the dark-blue bird and the green [parrot] with red eyes 
Thou hast the lightning as thy child. Thou art the seasons and 

the seas. 

Having no beginning, thou dost abide with immanence, 
Wherefrom all beings are born. 

The universal and the individual soul 

5. With the one unborn female, red, white, and black,* 

Who produces many creatures like herself, 

There lies the one unborn male^ taking his delight. 

Another unborn male “leaves her with whom he has had his 
delight. 

6. Two birds, fast-bound companions, 

Clasp close the self-same tree. 

Of these two, the one* eats sweet fruit; 

The other looks on without eating.^ 

7. On the self-same tree a person, sunken, 

Grieves for his impotence, deluded; 

When he sees the other, the Lord (?i), contented, 

And his greatness, he becomes freed from sorrow.® 

The ignorant soul in the illusion of a manifold universe 

8. That syllable of the sacred hymn (r^, Rig-Veda) whereon, in 

highest heaven, 

All the gods are seated— 

* This stanza • VS. 32. i. 

* This stanza « AV. 10. 8. 27. 

* That is, Nature, Prakriti, with three constituent Qualities namely 

Pureness (saf/va), Passion (rajas), and Darkness (iamas), 

* The cosmic Person, father of all being. 

® The individual soul, or expericncer. 

* That is, the individual person. ^ That is, the universal Brahma. 

* This stanza * RV. i. 164. ao and Mun^* 3* !• 

* This stanza Mun^. 3. f. a. 
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Of what avail is the sacred hymn {rc. Rig-Veda) to i)im 
knows not That? 

They, indeed, who know That, are here assembled/ 

9. Sacred poetry {chandas), the sacn 7 ices, the ceremonies, tha 
ordinances, 

The past, the future, and what the Vedas declare-- 
This whole world the illusion-maker {mayin) projects out of 
this [Ilrahma]. 

And in it by illusion (mdyd) the other* is confined. 

10. Now, one should know that Nature (Prakrili) is illusion 

(mtlya), 

And that the Mighty Lord {mahe^varaj is the illusion- 
maker (yndyin). 

This whole world is pervaded 
With beings that are parts of Him. 

The saving knowledge of the one, kindly, immanent 
supreme God of the universe 

11. The One who rules over every single source, 

In whom this whole world comes together and dissolves. 

The I.ord (isdna), the blessing-giver, God {deva) adorable— 
Ijy revering Him one goes for ever to this peace {ianii). 

12. He who is the source and origin of the gods, 

The ruler of all, Rudra (the Terrible), the great seer, 

Who beheld the Golden Germ (Hiranyagarbha) when he was 
born— 

May He endow us with clear intellect! * 

13. Who is the overlord of the gods, 

On whom the worlds do re.st, 

Who is lord of biped and quadruped here— 

To what god will we give reverence with oblations?* 

14. More minute than the minute, in the midst of confusion 
The Creator of all, of manifold forms, 

The One embracer of the universe— 

By knowing Him as kindly (yiva) one attains peace forever, 

* This stanza «= UV, i. 164. 39. 

’ That is, the individual soul. 

* 1'his stair/a = 3. 4 and Mahanar. 10. 19 with variants. 

< rhe las*^ two lines = RV. 10. 121. 3 c, d. 

® 'I'hc third line «■ 3. 7 c and 4. 16 c. The whole stanza recurs, with modifica¬ 
tions, as 5. 13. 
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15. He indeed is the protector of the world in time, 

The overlord of all, hidden in all things, 

With whom the seers of Brahma and the divinities are joined 
in union. 

By knowing Him thus, one cuts the cords of death. 

t 6. By knowing as kindly {iiva) Him who is hidden in all things, 
Exceedingly fine, like the cream that is finer tlian butter, 
The One embracer of the universe— 

By knowing God {deva) one is released from all fetters. 

17. That God, the All-worker, the Great Soul 
Ever seated in the heart of creatures, 

Is framed by the heart, by the thought, by the mind— 
They who know ''I'hat, become immortal.^ 

18. When there is no darkness,^ then there is no day or night, 
Nor being, nor non-being, only the Kindly One (siva) alone. 
That is the Imperishable, ‘'i'hat [is thej choicest [splendor] 

of Savitri (the Sun).*® 

And from that was primeval Intelligence {prajnd) created. 

19. Not above, not across. 

Nor in the middle has one grasped Him. 

There is no likeness of Him 
Whose name is Great Glory {viahad yaias).* 

20. His form is not to be beheld. 

No one soever sees Him with the eye. 

They who thus know Him with heart and mind 
As abiding in the heart, become immortal.'^ 


Supplications to Rudra for favor 

21. With the thought ‘He is eternal!' 

A certain one in fear approaches. 

O Rudra, that face of thine which is propitious— 

With that do thou protect me ever I 

• Lines b, c, d *= 3. 3 b, c, d. Lines c and d also « Katha 6. 9 c, d. 

• tamaSf perhaps metaphorically as well as lilerally. Tliat is: when the dark¬ 
ness of ignorance and illusion has been removed, then all fluctuations and dis¬ 
tinctions are also overpassed. Undifferenced bliss only remains. Compare the 
similar descriptions at Ch&nd. 3. 11. 3 and 8. 4. 1-2. 

• The first phrase of the famous Gayatri Prayer, RV. 3. 62. 10. 

• This stanxa -* VS. 33. 2 c, d+ 32. 3 a, b; TA. 10. i. a ; Mahanar. i. 10. 

• 7 'his stanza Ka^ha 6. 9 and Mahanar. i. n with slight variation. 
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22. Injure us not in child or grandchild, nor in life! 
Injure us not in cattle! Injure us not in horses 1 
Slay not our strong men in anger, O Rudra! 

With oblations ever we call upon thee.^ 


FIFTH ADHYAYA 

Brahma, the One God of the manifold world 

1. In the imperishable, infinite, supreme Brahma are two things; 
For therein are knowledge and ignorance placed hidden. 
Now ignorance is a thing perishable, but knowledge is a 

thing immortal. 

And He who rules the ignorance and the knowledge is another, 

2. [Even] the One who rules over every single source, 

All forms and all sources; 

Who bears in his thoughts, and beholds when born, 

That red {kapila *) seer who was engendered in the beginning. 

3. That God spreads out each single net [of illusion] manifoldly. 
And draws it together here in the world.* 

Thus again, having created his Yatis/ the Lord (/fa), 

The Great Soul {mahd/man\ exercises universal overlordship, 

4. As the illumining sun shines upon 
All regions, above, below, and across, 

So that One God, glorious, adorable, 

Rules over whatever creatures are born from a womb. 

5. The source of all, who develops his own nature, 

Who brings to maturity whatever can be ripened, 

And who distributes all qualities (guna )— 

Over this whole world rules the One. 

6. That which is hidden in the secret of the Vedas, even the 

Mystic Doctrines (upanisad)— 

Brahma knows That as the source of the sacred word [prahman\ 
The gods and seers of old who knew That, 

They, [coming iO be] of Its nature, verily, have become immortal. 

' This stansa « RV, i, 114.8; TS. 4. 5.10. 3; and VS. 16.16 with variations. 

• The reference may be to *the sage Kapila,* the founder of the Samkhya 
philosophy. But in the similar stanza 4. la (compare also 3, 4) the reference is 
clearly to the Demiurge Hiranyagarbha, * The Golden Germ.* 

• Literally, * in this field.’ 

• ^Marshals’; literally, <Exercisers.* According to RV. 10. 7a. 7 they were 
Demiurges who assisted in the creation of the world. 
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The reincarnating individual soul 

7. Whoever has qualities (^una^ distinctions) is the doer of deeds 

that bring recompense; 

And of such action surely he experiences the consequence. 
Undergoing all forms, characterized by the three Qualities,* 
treading the three paths,* 

The individual self* roams about ^according to its deeds {karman). 

8. He is of the measure of a thumb, of sun-like appearance, 
When coupled with conception(jtJz?/y^«^«) and cgo\sm(aha 7 hkdra). 
But with only the qualities of intellect and of self, 

The lower [self] appears of the size of the point of an awl. 

9. This living [self] is to be known as a part 
Of the hundredth part of the point of a hair 
Subdivided a hundredfold; 

And yet it partakes of infinity. 

ro. Not female, nor yet male is it; 

Nor yet is this neuter. 

Whatever body he takes to himself, 

With that he becomes connected. 

11. By the delusions {moha) of imagination, touch, and sight, 
And by eating, drinking, and impregnation there is a birth 

and development of the self {atman). 

According unto his deeds the embodied one successively 

Assumes forms in various conditions. 

12. Coarse and fine, many in number, 

The embodied one chooses forms according to his own qualities. 
[Each] subsequent cause of his union with them is seen to be 
Because of the quality of his acts and of himself. 

Liberation through knowledge of the One G-od 

13. Him who is without beginning and without end, in the midst 

of confusion. 

The Creator of all, of manifold form, 

The One embracer of the universe®— 

By knowing God {deva) one is released from all fetters.* 

^ Namely, pureness {sattva\ passion {rajas), and darkness {iamas). 

* Namely, religiousness {dhartna), irrcligiousness {adharma), and knowledge 
i^jildna), Cf. Svet, i. 4d. 

* Literally ‘ruler of the vital breaths' {prdnddhipa). 

^ In reincarnation. 

* This third line » 5. 7c; 4. 14 c; 4. 16 c. 

* The fourth line of this stanza « 1. 8 d ; a. 15 d; 4. 16 d; 6. 13 d< 

407 



5.14-] ^vetAsvatara upanishad 

14. Him who is to be apprehended in existence, who is called 
‘ incorporeal,' 

The maker of existence {phdva) and non-existence, the 
kindly one {siva\ 

God (deva\ the maker of the creation and its parts— 

They who know Him, have left the body behind. 


SIXTH ADHYAYA 

The One God, Creator and Lord, in and over the world 

1. Some sages discourse of inherent nature {sva-bhdva)\ 

Others likewise, of time.' Deluded men! 

It is the greatness of God in the world 
By which tliis Brahma-wheel is caused to revolve. 

2. He by whom this whole world is constantly enveloped 

Is intelligent, the author of time, possessor of qualities {gunin\ 
omniscient. 

Ruled o’er by Him, [his] w’ork {karmany^ revolves— 

This which is regarded as earth, water, fire, air, and space! * 

3. He creates this work, and rests again. 

Having entered into union {yoga) with principle {tattva) after 
principle. 

With one, with two, wdth three, or with eight,* 

With time, too, and the subtile qualities of a self— 

4. He begins with works which are connected with qualities 
And distributes all existences {bhdva)!' 

In the absence of these [qualities] there is a disappearance of 
the work that has been done. 

[Yet] in the destruction of the work he continues essentially 
other [than it]. 

* As the First Cause—as in i. 2. Sec Introduction, p. 8, 

^ That is, the world. 

* Tlie same list of five cosmic elements as in 2. 12 b. 

* That is, the principles as arranged in groups by systematized SSmkhya 
philosophy : the sole principle—the Person (Purusha); dual principlcs—thc 
Unmanifest {avyaJdd) and the Manifest {vyaktd ); triple principles—the three 
Qualities {gund), i.c. Pureness {sativa\ Passion {rafas), and Darkness {tama$)\ 
eight principles—the five cosmic elements together with mind, intellect, and 
self-consciousness (so enumerated, e. g., at BhG. 7. 4.) 

* Compare the similar line 5. 5 c. 
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5. The beginning, the efficient cause of combinations, 

He is to be seen as beyond the three times (/cd/a),^ without 
parts {a-kala) too! 

Worship Him as the manifold, the origin of all being, 

The adorable God who abides in one’s own thoughts, the 
primeval. 

6. Higher and other than the world-tree,* time, and forms 
Is He from whom this expanse proceeds. 

The bringer of right {dharmn)^ the remover of evil 
the lord of prosperity— 

Know Him as in one’s own self {atma-sf/ia), as the immortal 
abode of all. 

7. Him who is the supreme Mighty Lord {niahesvara) of lords, 
I’he supreme Divinity of divinities, 

I'he supreme Ruler of rulers, paramount, 

Him let us know as the adorable God, the Lord (jf) of the world. 

8. No action or organ of his is found ; 

There is not seen liis equal, nor a superior. 

His high power (saA^//) is revealed to be various indeed; 
And innate is the working of his intelligence and strength. 

9. Of Him there is no ruler in the world. 

Nor lord ; nor is there any mark of Him. 

He is the Cause {kdrana), lord of the lords of sense organs. 
Of Him there is no progenitor, nor lord. 

10. The one God who covers himself, 

Like a spider, with threads 

Produced from Primary Matter {pradhdna\ according to his 
own nature (svabhdvatas )— 

May He grant us entrance in Brahma! 

11. The one God, hidden in all things, 

All-pervading, the Inner Soul of all things, 

I'he overseer of deeds {Aarman), in all things abiding, 

The witness, the sole thinker,^ devoid of qualities 

12. The one controller of the inactive many, 

Who makes the one seed manifold— 

The wise who perceive Him as standing in one’s self— 
They, and no others, have eternal happiness.* 

^ That is, without past, present, or future—as in Mand. i. 

• Which is described in Ka^ha 6. i. 

• Reading ceffd instead of the tautologoas eetdy * observer.* 

• This stanza » Katha 5. 1 s with slight variation in a and b. 
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X3. Him who is the constant among the inconstant, the intelligent 
among intelligences, 

The One among many, who grants desires,' 

That Cause, attainable by discrimination and abstraction 
{sdmkhya-yoga )— 

By knowing God, one is released from all fetters I * 

14. The sun shines not there, nor the moon and stars; 

These lightnings shine not, much less this [earthly] fire! 
After Him, as He shines, doth everything shine. 

This whole world is illumined with his light.* 

15. The one soul (harhsd) in the midst of this world— 

This indeed is the fire which has entered into the ocean. 
Only by knowing Him does one pass over death. 

There is no other path for going there.* 

16. He who is the maker of all, the all-knovver, selfisourced. 
Intelligent, the author of time, possessor of qualities, omniscient,® 
Is the ruler of Primary Matter {pradhdnd) and of the spirit 

{ksetra-jna)y the lord of qualities {guna)^ 

The cause of reincarnation {samsdra) and of liberation {ntoksa\ 
of continuance and of bondage. 

17. Consisting of That, immortal, existing as the Lord, 
Intelligent, omnipresent, the guardian of this world, 

Is He who constantly rules this world. 

There is no other cause found for the ruling. 

18. To Him who of old creates BrahmS, 

And who, verily, delivers to him the Vedas— 

To that God, who is lighted by his own intellect,* 

Do I, being desirous of liberation, resort as a shelter— 

19. To Him who is without parts, without activity, tranquil 
{Sdnfa)f 

Irreproachable, spotless, 

The highest bridge of immortality. 

Like a fire with fuel burned.’ 

These first two lines « Katha 5. 13 a and b. 

The last line of the stanza is repeated at 5. 13 d, etc. 

This stanza « Ka|ha 5. 15 and Mun^ a. 2, 10. 

The last two lines -* 3. 8. c, d and VS. 31. 18 c, d. 

This line * 6. a b. 

Or, ‘ who is the light of self-knowledge'; or, according to the variant reading 
d(ma-huddhi~prasadam^ * who through his own grace lets himself be known.' 

^ Cf. Katha 4. 13 b, * Like a light withont smoke.* 
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20. When men shall roll up space 
As it were a piece of leather,' 

Then will there be an end of evil 
Apart from knowing God! 

Epilogue 

21, By the efficacy of his austerity and by the grace of God {deva^ 
prasdda) 

The wise 6 veta 4 vatara in proper manner declared Brahma 
Unto the ascetics of the most advanced stage as the supreme 
means of purification— 

This which is well-pleasing to the company of seers. 

The conditions for receiving this knowledge 

22. The supreme mystery in the Veda’s End (VedSnta), 
Which has been declared in former time, 

Should not be given to one not tranquil, 

Nor again to one who is not a son or a pupil.* 

23. To one who has the highest devotion (bhakti) for God, 
And for his spiritual teacher {guru) even as for God, 
To him these matters which have been declared 
Become manifest [if he be] a great soul {mahdtman)— 

Yea, become manifest [if he be] a great soul 1 

' That ii, when the impossible becomes possible. 

* Similar restrictions are imposed at Bfih. 6. 3. i a and Maitri 6. 39. 
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FIRST PRAI’ATMAKA 

Meditation upon the Soul (Atman), 
tho essence and the true completion of religious sacrifice 

I. That which for the ancients was [merely] a building up 
[of sacrificial fires] was, verily, a sacrifice to Brahma.^ There¬ 
fore with the building of these sacrificial fires the sacrificcr 
should meditate upon the Soul (Atman). So, verily, indeed, 
does the sacrifice become really complete and indeficient. 

Who is he that is to be meditated upon ? 

He who is called Life {prana) 1 

A tale thereof:— 

The ascetic king Bfihadratha, being offered a boon, 
chooses knowledge of the Soul (Atman) 

%, Verily, a king, Brihadratha by name, after having estab¬ 
lished his son in the kingdom, reflecting that this body is non¬ 
eternal, reached the state of indifference towards the world 
{vairdgya)y and went forth into the forest. There he stood, 
performing extreme austerity, keeping his arms erect, looking 
up at the sun. 

At the end of a thousand [days]* there came into the 
presence of the ascetic, the honorable knower of the Soul 
(Atman), Sakayanya, like a smokeless fire, burning as it were 
with glow. ‘ Arise ! Arise ! . Choose a boon !' said he to the 
king. 

He did obeisance to him and said : ‘ Sir, I am no knower of 
the Soul (Atman). You are one who knows its true nature, we 
have heard. So, do you tell us.’ 

‘ Such things used to occur 1 Very difficult [to answer] is 

^ Oi the meaning may be: ‘ The building up of the previous [sacrificial fires, 
described in the antecedent Maifrayani Samhita,] was verily a sacrifice to Brahma.* 

The commentator Ramatirtha supplies ‘years.* 
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this question ! Aikshvaka, choose other desires! ’ said Saka- 
yanya. 

With his head touching that one’s feet, the king uttered 
this speech: 

Pessimistically he rejects evanescent earthly desires, 
and craves only liberation from reincarnate existence 

3. ‘ Sir, in this ill-smclling, unsubstantial body, which is 
a conglomerate of bone, skin, muscle, marrow, flesh, semen, 
blood, mucus, tears, rheum, feces, urine, wind, bile, and 
phlegm, what is the good of enjojmient of desires? In this 
body, which is afflicted with desire, anger, covetousness, 
delusion, fear, despondency, envy, separation from the 
desirable, union with the undesirable, hunger, thirst, senility, 
death, disease, sorrow, and the like, what is the good of enjoy¬ 
ment of desires ? 

4. And we see that this whole world is decaying, as these 
gnats, mosquitoes, and the like, the grass, and the trees that 
arise and perish. 

But, indeed, what of these? There are others superior, 
great warriors, some world-rulers, Sudyumna, Rhuridyumna, 
Indradyumna,Kuvalayasva,Yauvanrisva,VadhryaK<va, Asvapati, 
Sa^abindu, Ilariscandra, Ambarisha, Nahusha, Saryati, Yayati, 
Anaranya, Ukshasena, and the rest; kings, too, such as 
MariUta, Bharata, and others. With a crowd of relatives 
looking on, they renounced great wealth and went forth from 
this world into that. 

But, indeed, what of these? There are others superior. 
We see the destruction of Gandharvas (demigods), Asuras 
(demons), Yakshas (sprites), Rakshasas(ogres), Ifliutas (ghosts), 
spirit-bands, goblins, serpents, vampires, and the like. 

But, indeed, what of these? Among other things, there 
is the drying up of great oceans, the falling away of mountain 
peaks, the deviation of the fixed pole-star, the cutting of the 
wind-cords [of the stars], the submergence of the earth, the 
retreat of the celestials from their station. 

In this sort of cycle of existence (samsdra) what is the 
good of enjoyment of desires, when after a man has fed on 
them there is seen repeatedly his return here to earth? 
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Be pleased to deliver me. In this cycle of existence I am 
like a frog in a waterless well. Sir, you are our way of 
escape—yea, you are our way of escape! * 

SECOND PRAPATHAKA 

Sakayanya’s instruction concerning the Soul (Atman) ^ 

I. Then the honorable Sakayanya, well pleased, said to 
the king: ‘Great king Brihadratha, banner of the family of 
Ikshvaku, speedily will you who are renowned as “ Swift Wind” 
(Marut) attain your purpose and become a knower of the 
Soul (Atman)! 

This one, assuredly, indeed, is your own self {dtman)* 

‘ Which one is it, sir ? * 

Then he said to him :— 

The Soul—a self-luminous, soaring being, separable 
from the body, identical with Brahma 

iZ. ‘ Now, he who, without stopping the respiration, goes 
aloft and who, moving about, yet unmoving, dispels dark¬ 
ness—he is the Soul (Atman). Thus said the honorable 
Maitri. For thus has it been said*: “Now, that serene one who, 
rising up out of this body, reaches the highest light and appears 
with his own form—he is the Soul (Atman),” said he. “That 
is the immortal, the fearless. That is Brahma.” 

The unqualified Soul, the driver of the unintelligent 
bodily vehicle 

Now, indeed, O king, this is the Brahma-knowledge, even 
the knowledge contained in all the Upanishads, as declared to 
us by the honorable Maitri. I will narrate it to you. 

Now, the Valakhilyas are reputed as free from evil, of re¬ 
splendent glory, living in chastity. Now, they said to Kratu 
Prajapati^: “ Sir, this body is like a cart without intelligence 
{a~cetana). To what supersensuous being, forsooth, belongs 
such power whereby this sort of thing is set up in the 

1 The particular course of instruction here begun continues through 6. s8. 

• Chand. 8, 3. 4. 

* Sakayanya*! report of this conversation between the Valakhilyas and PrajSpati 
continues to the end of 4. 6. 
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possession of this sort of intelligence ? Or, in other words, 
who is its driver ? Sir, tell us what you know ! ” 

Then he said to them :— 

4. He, assuredly, indeed, who is reputed as standing aloof, 
like those who, among qualities, abstain from intercourse with 
them—He, verily, is pure, clean, void, tranquil, breathless, 
selfless,endless,undecaying, steadfast, eternal, unborn, indepen¬ 
dent. He abides in his own greatness. By him this body is 
set up in possession of intelligence; or, in other words, this 
very one, verily, is its driver.” 

Then they said : “ Sir, how by this kind of indifferent 
being is this sort of thing set up in possession of intelligence ? 
Or, in other words, how is this one its driver ? ” 

Then he said to them :— 

Every intelligent person a partial individuation of the 
superaensuous, self-limiting Person 

5. Verily, that subtile^ ungraspable, invisible one, called the 
Person, turns in here [in the body] with a part [of himself] 
without there being any previous awareness, even as the 
awakening of a sleeper takes place without there being any 
previous awareness. 

Now, assuredly, indeed, that part of Him is what the 
intelligence-mass here in every person is—the spirit (ksetra- 
jna^ ‘ knower-of-the-body *) which has the marks of concep¬ 
tion, determination, and self-conceit {abhimand), Prajapati 
(Lord of Creation) under the name of individuality.^ 

By Him, as intelligence, this body is set up in possession of 
intelligence ; or, in other words, this very one is its driver.” 

Then they said: “ Sir, if by this kind of indifferent being 
this kind of body is set up in possession of intelligence, still 
how, in other words, is this one its driver ? ” 

Then he said to them :— 

The primeval Person progressively differentiated him¬ 
self into [a] inanimate beings, [b] the five physiological 
functions, [0] the human person, [d] a personas functions 

6. “ Verily, in the beginning Prajapati stood alone. He had 

1 The Sanskrit word viha^ the ordinary word for ‘ everyone,* is doubtless used 
here in its individual, as well as in its collective, reference. 
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no enjoyment,-being alone. He then, by meditating upon 
himself \atnidnain)^ created numerous offspring, 

[a] He saw them inanimate and lifeless, like a stone, stand¬ 
ing like a post. He had no enjoyment. He then thought to 
himself: ‘ Let me enter within, in order to animate them.* 

[b] He made himself like w'iiid and sought to enter within. 
As one, he was unable. So he divided himself fivefold—he 
who is spoken of as the Prana breath, the Apana breath, the 
Samana breath, the Udana breath, the Vyana breath. 

Now, that breath which passes up—that, assuredly, is the 
Prana breath. Now, that which passes down—that, assuredly, 
is the Apfina breath. Now, that, verily, by which these two 
are supported—that, assurcdl}^ is the Vyana breath. Now, 
that which conducts into the Apana breath [what is] the 
coarsest clement of food and distributes {savi-d-nayati) in each 
limb [what is] the most subtile—that, assuredly, is named the 
Samana breath. It is a higher form of the V}'ana breath, and 
between them is the production of the Udana breath. Now, 
that which ‘ belches forth and swallows down what has been 
drunk and eaten ’—that, assuredly, is the Udana breath. 

[c] Now, the UpamsLi vessel is over against the Antaryama 
vessel, and the Antaryama vessel over against the Upam^u 
vessel. Between these two, God {deva) generated heat. The 
heat is a person,^ and a person is the universal fire (Agni 
Vaisvanara). It has elsewhere^ been said: ‘This is the 
universal fire, namely that which is here within a person, 
by means of which the food that is eaten is cooked. It is the 
noise thereof that one hears on covering the ears thus.® When 
he [i. e, a person] is about to depart, one hears not this sound.* 

‘ He, verily, having divided himself fivefold, is hidden away 
in secret—He who consists of mind, whose body is life {prdna)^ 
whose form is light, whose conception is truth, whose soul is 
space.* *■ 

* According to the commentator, the Prana and Apana breaths are here com¬ 
pared to the two vessels, Upam^u and Antaryama, which stand on either side of the 
central altar at the Soma sacrifice; and a person is compared to the heat produced 
between the two. 

* Bfih. 9. A similar idea is found in Chand. 3. 13, 8. 

* Deictically. 

* Repeated from Chand. 3. 14. 2. 
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[d] Verily, not having attained his purpose, He thought to 
himself from within the heart here: ‘ Let me enjoy objects.’ 
Thence, having pierced these openings. He goes forth and 
‘ enjoys objects with five reins.’ These reins of his are the 
organs of perception. His steeds are the organs of action. 
The body is the chariot. The charioteer is the mind. The 
whip is made of one’s character {prakrti-inaya). By Him 
forsooth driven, this body goes around and around, like the 
wheel [driven] by the potter. So, this body is set up in 
possession of consciousness ; or, in other words, this very one 
is its driver. 

But the Soul itself is non-active, unqualified, abiding 

7. Verily, this Soul (Atman)—poets declare—wanders here 
on earth from body to body, unovercome, as it seems, by the 
bright or the dark fruits of action. He who on account of his 
unmanifestness, subtility,imperceptibility,incomprehensibility, 
and selflessness is [apparently] unabiding and a doer in the 
unreal—'he, truly, is not a doer, and he is abiding. Verily, he 
is pure, steadfast and unswerving, stainless, unagitated, desire¬ 
less, fixed like a spectator, and self-abiding. As an enjoyer of 
righteousness, he covers himself {dtmdnam) with a veil made 
of qualities; [but] he remains fixed—yea, he remains fixed ! ” 

THIRD PRAPATHAKA 
The great Soul, 

and the individual, suffering, reincarnating soul 

I. Then they said: “ Sir, if thus you describe the greatness 
of this Soul (Atman), there is still another, different one. Who 
is he, called soul {dtman), who, being overcome by the bright 
or the dark fruits of action {karinaji)^ enters a good or an evil 
womb, so that his course is downward or upward and he 
wanders around, overcome by the pairs of opposites {dvan- 
dva) ? ” 

The soul that is subject to elements and qualities, 

oonfhsed and self-conceited, suffers and reincarnates 

•z. [Then he said;] “ There is indeed another, different soul, 
called ‘the elemental soul’ {bhuidtman)--ht who, being over- 
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come by the bright or the dark fruits of action, enters a good 
or an evil womb, so that his course is downward or upward 
and he wanders around, overcome by the pairs of opposites. 
The further explanation of this is:— 

The five subtile substances {tan-mdtra) ^ are spoken of by 
the word * element ’ {bkuta). Likewise, the five gross elements 
{mahd-bhutd) are spoken of by the word ‘ element.’ Now, the 
combination of these is said to be * the body * (sartra). Now, 
he, assuredly, indeed, who is said to be in * the body ’ is said to 
be * the elemental soul.’ Now, its immortal soul (dtman) is 
like * the drop of water on the lotus leaf.’ ^ 

This [elemental soul], verily, is overcome by Nature’s (/>ra- 
krti) qualities {gund). 

Now, because of being overcome, he goes on to confusedness; 
because of confusedness, he sees not the blessed Lord {prabhu), 
the causer of action, who stands within oneself (dtma-sthd). 
Borne along and defiled by the stream of Qualities {guna)^ 
unsteady, wavering, bewildered, full of desire, distracted, this 
one goes on to the state of self-conceit {abhimdnatva). In 
thinking * This is I ’ and ‘ That is mine,’ he binds himself 
with his self, as does a bird with a snare. 

Consequently {ami) * being overcome by the fruits of his 
action, he enters a good or an evil womb, so that his course is 
downward or upward and he wanders around, overcome by 
the pairs of opposites.’ ” 

“ Which one is this ? ” 

Then he said to them:— 

The inner Person remains unaffected in the 
elemental soul’s transformations 

3. “ Now, it has elsewhere been said^: ‘ Verily, he who is 
the doer is the elemental soul. The causer of action through 
the organs is the inner Person. Now, verily, as a lump of iron, 
overcome by fire and beaten by workmen, passes over into 
a different form—so, assuredly, indeed, the elemental soul, 

' This is probably the earliest occurrence of the word in Sanskrit literature. 
For an exposition of the doctrine, consult Garbe’s Die Samkhya-Philosophie^ 
pp. 236-239. 

* That is, it is unaffected; for the simile see Chand. 4. 14. 3* 

^ So again in Manava-Dharma-Sastra 12. 12. 
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overcome by the inner Person and beaten by Qualities, passes 
over into a different form. The mode of that different form, 
verily, has a fourfold covering,' is fourteenfold,^ is transformed 
in eighty-four ^ different ways, is a host of beings. These 
varieties, verily, are driven by the Person, like “ the wheel by 
the potter.” Now, as, when a lump of iron is being hammered, 
the fire [in it] is not overcome, so that Person is not overcome. 
This elemental soul {bhutdtman) is overcome {abhibhuta) 
because of its attachment [to Qualities].’ 

The body a loathsome conglomerate 

4. Now, it has elsewhere been said: ‘ This body arises from 
sexual intercourse. It passes to development in hell[-darkness] 
(niraj'a).^ Then it comes forth through the urinary opening. It 
is built up with bones; smeared over with flesh; covered with 
skin ; filled full with feces, urine, bile, phlegm, marrow, fat, 
grease, and also with many diseases, like a treasure-house with 
wealth.* 

The overcoming and transforming effects of the dark 
and of the passionate qualities 

5. Now, it has elsewhere been said : * The characteristics of 
the Dark Quality (tamas) are delusion, fear, despondency, 
sleepiness, weariness, heedlessness, old age, sorrow, hunger, 
thirst, wretchedness, anger, atheism {ndstikya), ignorance, 
jealousy, cruelty, stupidity, shamelessness, religious neglect, 
pride, unequableness. 

The characteristics of the Passionate Quality {rajas)y on the 
other hand, are inner thirst, affection, emotion, covetousness, 
maliciousness, lust, hatred, secretiveness, envy, insatiability, 
unsteadfastness, fickleness, distractedness, ambitiousness, 
acquisitiveness, favoritism towards friends, dependence upon 

' Referring either, as in 6. 28 and again in 6. 38, to the doctrine of the four 
sheaths (ko^a), namely food, breath, mind, and knowledge (the same characteristics 
of four different selves are mentioned in Tait a. 1-4), or, according to the Scholiast, 
to the four forms of animal life, characterized as born alive, born from an egg, 
bom from moisture, born from a germ (Ait, 5. 3). 

• Referring to the fourteen classes of beings, Samkhya-karika 53, or to the four¬ 
teen worlds of Vedantasara 129—so Deussen interprets. 

• Meaning probably merely * very many.* 

• That is, in the womb. 
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surroundings, hatred in regard to unpleasant objects of sense, 
overfondness in regard to pleasant objects, sourness of utterance, 
gluttonousness. With these this elemental soul {bhutdtinan) is 
filled full; with these it is ^'overcome” {abhibhuta). Therefore 
it undergoes different forms—yea, it undergoes different 
forms!''' 


FOURTH PRAPATHAKA 

The rule for the elemental soul’s complete union 
with the Soul at death 

I. Then, indeed, assuredly, those chaste [Valakhilyas], 
exceedingly amazed, united and said: “ Sir, adoration be to 
you! Instruct us further. You are our way [of escape]. 
There is no other. 

What is the rule (vidhi) for this elemental soul, whereby, on 
quitting this body, it may come to complete union [sdyujya) 
with the Soul (Atman) ? 

Then he said to them :— 

The miserable condition of the individual Soul 

a, “Now, it has elsewhere been said: ‘ Like the waves in 
great rivers, there is no turning back of that which has pre¬ 
viously been done. Like the ocean tide, hard to keep back is 
the approach of one’s death. Like a lame man—bound with 
the fetters made of the fruit of good and evil {sad-asad) ; like 
the condition of one in prison—lacking independence; like the 
condition of one in the realm of death—in a condition of great 
fear ; like one intoxicated with liquor—intoxicated with 
delusion {moha) ; like one seized by an evil being—rushing 
hither and thither; like one bitten by a great snake—bitten by 
objects of sense; like gross darkness—the darkness of passion; 
like jugglery {indrajdla) —consisting of illusion (mdyd-maya) ; 
like a dream—falsely apparent; like the pith of a banana- 
tree—unsubstantial; like an actor—in temporary dress ; like 
a painted scene—falsely delighting the mind.* 

Moreover it has been said:— 
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Objects of sound and touch and sense 
Are worthless objects in a man. 

Yet the elemental soul through attachment to them 
Remembers not the highest place. 

The antidote: study of the Veda, performance of 
one’s own duty, and austerity 

3. The antidote, assuredly, indeed, for this elemental soul 
(bhzltdtman) is this: study of the knowledge of the Veda, 
and pursuit of one’s regular duty. Pursuit of one’s regular 
duty, in one’s own stage of the religious life—that, verily, is the 
rule! Other rules are like a bunch of grass. With this, one 
tends upwards; otherwise, downwards. That is one’s regular 
duty, which is set forth in the Vedas. Not by transgressing 
one’s regular duty does one come into a stage of the religious 
life. Some one says: ‘ He is not in any of the stages of the 
religious life I Verily, he is one who practises austerity I ’ That 
is not proper. [However], if one does not practise austerity, 
there is no success in the knowledge of the Soul (Atman) nor 
perfection of works. For thus has it been said:— 

Tis goodness {sattva) from austerity {tapas\ 

And mind from goodness, that is won; 

And from the mind the Soul is won; 

On winning whom, no one returns. 

Knowledge of Brahma, austerity, and meditation: 
the means of \mion with the Soul 

4, ‘ Brahma is ! ’ says he who knows the Brahma-knowledge. 

‘ This is the door to Brahma ! ’ says he who becomes free of 

evil by austerity. 

‘ Om is the greatness of Brahma ! ’ says he who, completely 
absorbed, meditates continually. 

Therefore, by knowledge {vidyd), by austerity {iapas), and 
by meditation (cintd) Brahma is apprehended. 

He becomes one who goes beyond [the lower] Brahma, even 
to the state of supreme divinity above the gods ; he obtains 
a happiness undecaying, unmeasured, free from sickness— 
he who, knowing this, reverences Brahma with this triad 
[i. e. knowledge, austerity, and meditation]. 
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So when this chariot-rider' is liberated from those things 
wherewith he was filled full and overcome, then he attains 
complete union {sdyujya) with the Atman (Soul).” 

Worship of the various popular gods is permissible and 
rewarding, but temporary and inferior 

5. Then they said: “Sir, you are the explainer! You are the 
explainer ! * What has been said has been duly fixed in mind 
by us.—Now, answer a further question. 

Agni (Fire), Vayu (Wind), and Aditya (Sun); time—what¬ 
ever it is—, breath, and food; Brahma, Rudra, and Vishnu — 
some meditate upon one, some upon another. Tell us which 
one is the best ? ” 

Then he said to them :— 

6. " These are, assuredly, the foremost forms of the supreme, 
the immortal, the bodiless Brahma. To whichever one each 
man is attached here, in its world he rejoices indeed. For 
thus has it been said ^‘ Verily, this whole world is Brahma.’ 

Verily, these, which are its foremost forms, one should medi¬ 
tate upon, and praise, but then deny. For with these one 
moves higher and higher in the worlds. But in the universal 
dissolution he attains the unity of the Person—yea, of the 
Person!”’® 


FIFTH PRAPATHAKA 
Hymn to the immanent Soul 

I. Now, then, this is Kutsayana’s Hymn of Praise.— 

^ For the same metaphor of the individual soul riding in the body as in a vehicle 
see above, 2. 3. and a. 6 ; also Katha 3. 3. 

® If instead of abhivddl the reading should be afivddi, as in Chand. 7. 15. 4 
and Mund. 3. i. 4, then the translation would be: * You are a superior speaker I 
You are a superior speaker I * 

* Note the three triads: an old Vedic trinity, three principles speculated about 
as philosophic causes, and the famous Brahmanic trinity. 

* Chand. 3. 14. i. 

® This evidently is the end of the conversation, begun in a. 3, between the 
Valakhilyas and Prajapati, as derived by tradition from Maitri and narrated by 
Sakayanya to King Brihadratha. The remainder of the Upanishad np to 6. 29 is 
supposedly a continuation of ^akayanya's long discourse ; but without a doubt it 
consists of several supplements, as oven the commentator explains with regard to 
the Sixth and Seventh Prapa^hakas. 
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Thou art Brahma, and verily thou art Vishnu. 

Thou art Rudra. Thou art Prajapati. 

Thou art Agni, Varuna, and VSyu. 

Thou art Indra. Thou art the Moon. 

Thou art food. Thou art Yama. Thou art the Earth. 
Thou art All. Yea, thou art the unshaken one 1 

For Nature’s sake and for its own 
Is existence manifold in thee. 

O Lord of all, hail unto thee I 
The Soul of all, causing all acts, 

Enjoying all, all life art thou ! 

Lord {prabhu) of all pleasure and delight! 

Hail unto thee, O Tranquil Soul {§dntdtman). 

Yea, hail to thee, most hidden one, 

Unthinkable, unlimited. 

Beginningless and endless, too 1 


The progressive differentiation of the Supreme Soul 

2. Verily, in the beginning this world was Darkness {tamas) 
alone. That, of course, would be in the Supreme. When 
impelled by the Supreme, that goes on to differentiation. 
That form, verily, is Passion {rajas). That Passion, in turn, 
when impelled, goes on to differentiation. That, verily, is the 
form of Purity {sattva). 

That Purity, when impelled, flowed forth as Essence {rasa). 
That part is what the intelligence-mass here in every person is 
—the spirit which has the marks of conception, determination, 
and self-conceit, Prajapati (Lord of Creation) under the name 
individuality.^ These forms of Him have previously been 
mentioned.* 

Now then, assuredly, indeed, the part of Him which is 
characterized by Darkness {tamas) —that, O ye students of 
sacred knowledge, is this Rudra. Now then, assuredly, indeed, 
the part of Him which is characterized by Passion {rajas )— 
that, O ye students of sacred knowledge, is this Brahma, 
Now then, assuredly, indeed, the part of Him which is 

1 'Individuality' is the precise modern technical philosophical term for the 
Indefinite word vUva^ which means simply * everyone.’ 

> In a. 5. 
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characterized by Purity {sattvd) —that, O ye students of 
sacred knowledge, is this Vishnu. 

Verily, that One became threefold. He developed forth 
eightfold^ elevenfold, twelvefold, into an infinite number of 
parts. Because of having developed forth, He is a created 
being {bhuta), has entered into and moves among created 
beings; He became the overlord of created beings. That 
is the Soul (Atman) within and without—yea, within and 
without! 


SIXTH PRAPATHAKA 

Two correlated manifestations of the Soul: 
inwardly the breathing spirit, and outwardly the sun 

I. He [i. e. the Soul, Atman] bears himself {atmdnam) two¬ 
fold : as the breathing spirit {prana) here, and as yon sun 
{aditya). 

Likewise, two in number, verily, are these his paths: an 
inner and an outer. Both these return upon themselves with 
a day and a night. 

Yon sun, verily, is the outer Soul (Atman). The inner Soul 
(Atman) is the breathing spirit 

Hence the course of the inner Soul (Atman) is measured by 
the course of the outer Soul (Atman).^ For thus has it been 
said : ‘ Now, whoever is a knower, freed from evil, an overseer 
of his senses, pure-minded, established on That, introspective, 
is even He [i. e. the Soul, the Atman].' 

And the course of the outer Soul {bahir-dtman) is measured 
by the course of the inner Soul {antar-dtman). For thus has 
it been said: ‘Now, that golden Person who is within the sun,* 
who looks down upon this earth from his golden place, is even 
He who dwells within the lotus of the heart and eats food/ 

The inner Soul identified with the Soul in space, 
which is localized in the sun 

a. Now, He who dwells within the lotus of the heart and 
cats food is the same as that solar fire which dwells in the sky, 
called Time, the invisible, which eats all things as his food. 

* That is to say, waking and sleeping are correlated with day and night, 

* Thus far the quotation may be found in Chand. i. 6. d. 
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What is the lotus and of what does it consist ? 

This lotus, assuredly, is the same as space. These four 
quarters of heaven and the four intermediate quarters are the 
form of its leaves. 

These two, the breathing spirit and the sun, go forth toward 
each other. 

One should reverence them with the syllable Om [§ 3-f^], 
with the Mystic Utterances (vydhrti)^ [§ 6], and with the 
Savitri Prayer [§ 7]. 

The light of the sun, as a form of Brahma, represented 
by the mystio syllable ‘ Om • 

3. There are, assuredly, two forms of Brahma: the 
formed and the formless.* Now, that which is the formed is 
unreal; that which is the formless is real, is Brahma, is light. 

That light is the same as the sun. 

Verily, that came to have Om as its soul {atman). He 
divided himself {atmdnam) threefold.® Om is three prosodial 
units (a + « + f«). By means of these ‘the whole world is 
woven, warp and woof, across Him.’ ® 

For thus has it been said: ‘One should absorb himself, 
meditating that the sun is Om" 

4. Now it has elsewhere® been said: ‘Now, then, the 
Udgitha is Om \ Om is the Udgitha. And so, verily, the 
Udgitha is yonder sun, and it is Om" 

For thus has it been said: •... the Udgitha, which is called 
Om^ a leader,brilliant, sleepless,ageless,deathless,three-footed 
three-syllabled,^ also to be known as fivefold,® hidden in the 
secret place [of the heart].’ 

For thus has it been said ®‘ The three-quartered Brahma 

* Namely, bhuTt bhuvaSf and svar, 

* A repeated phrase, Byih. a. 3. i. 

® A statement regarding primeval being occurring in Bfih. i. a. 3. 

* ‘Across Him,' i. e. reading asminn Hi instead oiasmitL The main statement 
is a stereotyped formula, used repeatedly in Brih. 3. 6. 

* Quoted from Chand. t. 5. i. 

* According to the commentator, referring to the three conditions of waking, 
dreaming, and profound slumber. 

^ That a+ u + m. 

* Embracing the five breaths, Prana, Apana, VySna, Samana, Udana. 

» RV. 10. 90. 3.4. 
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has its root above.' Its branches are space, wind, fire, water, 
earth, and the like. This Brahma has the name of ‘ the Lone 
Fig-tree.’ Belonging to It is the splendor which is yon sun, 
and the splendor too of the syllable Om, Therefore one should 
worship it with Om continually. He is the only enlightener 
of a man.’ 

For thus has it been said:— 

That syllable, indeed, is holy ^punya). 

That syllable, indeed, is supreme. 

By knowing that syllable, indeed. 

Whatever one desires, is his I * 

Various triads of the forms of the Soul, worshiped 
by the use of the threefold ^ Om ’ 

5. Now, it has elsewhere been said: ‘ This, namely, 
and m [=C?w], is the sound-form of this [Atman, Soul].* 

Feminine, masculine, and neuter: this is the sex-form. 

Fire, wind, and sun: this is the light-form. 

Brahma, Rudra, and Vishnu: this is the lordship-form. 

The Garhapatya sacrificial fire, the Dakshinagni sacrificial 
fire, and the Ahavanlya sacrificial fire : this is the mouth-form. 

The Rig-Veda, the Yajur-Vcda, and the Sama-Veda; this is 
the understanding-form. 

Earth (b/iur)^ atmosphere {phuvas)^ and sky {svar): this is 
the world-form. 

Past, present, and future: this is the time-form. 

Breath, fire, and sun : this is the heat-form. 

Food, water, and moon: this is the swelling-form. 

Intellect (buddkt)^ mind (manas)^ and egoism (ahamhdrd ): 
this is the intelligence-form. 

The Prana breath, the Apana breath, and the Vyana breath; 
this is the breath-form. 

Hence these are praised, honored, and included by saying 
Om. For thus has it been said ®‘ This syllable Om^ verily, 
O Satyakama, is both the higher and the lower Brahma.’ 

* Cf. Katha 6. i for the eternal fig-tree with its root above and its branches 
below. 

* This stanza is quoted from Ka^ha a. 16 with certain verbal changes. 

’ In Prabia 5. a. 
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Worship of the world and the Soul by the use of the 
original three world-creating Utterances 

6 . Now [in the beginning], verily, this world was unuttered. 

When he [the Soul, Atman], who is the Real {satya)y who is 
Prajapati (Lord of Creation), had performed austerity, he 
uttered bkur (earth), bhuvas (atmosphere), and svar (sky). 

This, indeed, is Prajapati’s coarsest form, this * world-form.’ 
Its head is the sky (svar). The atmosphere (bhuvas) is the 
navel. The feet are the earth (bhur). The eye is the sun 
(ddiiya)^ for a person’s great material world (mdtra) depends 
upon the eye, for with the eye he surveys material things. 
Verily, the eye is the Real; for stationed in the eye a person 
moves about among all objects. 

Therefore one should reverence bhilr (earth), bhuvas (atmo¬ 
sphere), and svar (sky); for thereby Prajapati, the Soul of 
all, the eye of all, becomes reverenced, as it were. 

For thus has it been said: ‘ Verily, this is the all-supporting 
form of Prajapati. This whole world is hidden in it, and it is 
hidden in this whole world. Therefore this [is what] one 
should worship.* 


Worship of the Soul (Atman) in the form of the sun 
by the use of the Savitri Prayer ^ 

7. tat saviiur varenyarh 

That desirable [splendor] of Savitri— 

Yonder sun, verily, is Savitri. He, verily, is to be sought 
thus by one desirous of the Soul (Atman)—say the expounders 
of Brahma (brakma-vddin). 

bhargo devasya dhlmahi* 

May we meditate upon [that] splendor of the god! 

Savitfi, verily, is God. Hence upon that which is called his 
splendor do I meditate—say the expounders of Brahma. 

* RV. 3. 6a.. 10. 

* The original meaning of dhtmaki is more likely to have been * obtain,’ from 
^dhd^ although it is possible to derive the form from ^dhi^ * to meditate upon/ as 
here interpreted. 
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dhiyo yo nah pracodaydi 

And may he inspire our thoughts! 

Thoughts, verily, are meditations. And may he inspire these 
for us—say the expounders of Brahma. 

Etymological significance of the names of the cosmic 
manifestations of the Soul 

Now, ‘ splendor ’ {bhargd ).— 

Verily, he who is hidden in yonder sun is called ‘ splendor,’ 
and the pupil in the eye, too! He is called ‘ bhar-ga ’ because 
with the light-rays {bhd) is his course {gati). 

Or, Rudra (the Terrible) is called ‘ bharga * because he 
causes to dry up (bharjayati) —say the expounders of Brahma. 

Now bha means that he illumines {bhdsayati) these worlds. 
ra means that he gladdens {ranjayati) beings here, means 
that creatures here go {gacchanii) into him and come out of 
him. Therefore, because of being bha-ra-ga^ he is ‘ bharga' 

Surya (the sun) is [so named] because of the continual 
pressing out {suyamdna)} Savitri (the sun) is [so named] 
because of its stimulating (savana), Adilya (the sun) is [so 
named] because of its taking up unto itself (addna), Pdvana 
(fire) is [so named] because of its purifying {pavana). More¬ 
over, Apas (water) is [so named] because of its causing to 
swell {dpydyana). 

The Soul (Atman) the agent in a person’s various functions 

For thus has it been said ^‘ Assuredly, the Soul (Atman) of 
one’s soul is called the Immortal Leader. As perceiver, thinker, 
goer, evacuator, begetter, doer, speaker, taster, smeller, seer, 
hearer—and he touches—the All-pervader [i.e. the Soul, the 
Atman] has entered the body.’ 

The Soul (Atman), the subject in all objective knowledge; 
but itself, as unitary, never an object of knowledge 

For thus has it been said ^: ‘ Now, where knowledge is of a 
dual nature,^ there, indeed, one hears, sees, smells, tastes, and 

* Of the Soma juice in the sacrifices to the sun, 

* Cf. PraSna 4. 9 for a similar list. 

5 Cf. Bfih. a. 4. 14 for this same theory of knowledgfe. 

* That is, implying both a subject which knows and an object which is known. 
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also touches; the soul knows everything. Where knowledge 
is not of a dual nature, being devoid of action, cause, or effect, 
unspeakable, incomparable, indescribable—what is that ? It is 
impossible to say! * 

The Soul (Atman) identical with various gods and powers 

8. This Soul (Atman), assuredly, indeed, is Isana (Lord), 
^ambhu (the Beneficent), Bhava (the Existent), Rudra (the 
Terrible), Prajapati (Lord of Creation), Vi^vasrij (Creator 
of All), Hiranyagarbha (Golden Germ), Truth (satya), Life 
(prdna)^ Spirit (/lamsa)^ Sastri (Punisher, or Commander, or 
Teacher), Vishnu (Pervader), Narayana (Son of Man),^ Arka 
(the Shining), Savitri (Vivifier, the sun), Dhatri (Creator), 
Vidhatri (Ordainer), Samraj (Sovereign), India, Indu (the 
moon). He it is who gives forth heat, who is covered with 
a thousand-eyed, golden ball, 'like a fire [covered] with a fire. 
Him, assuredly, one should desire to know. He should be 
searched for. 

To be perceived by the meditative hermit 

Having bidden peace to all creatures, and having gone to the 
forest, then having put aside objects of sense, from out of one s 
own body one should perceive Him, 

Who has all forms, the golden one, all-knowing,® 

The final goal, the only light, heat-giving. 

The thousand-rayed, the hundredfold revolving, 

Yon sun arises as the life of creatures.® 

The liturgy for making the eating of food an oblation 
unto the Soul in one’s own breath 

9. Therefore, verily, he who knows this has both these [i.e. 
breath and the sun] as his soul {dtman^ self); he (Atman), 
meditates only in himself, he sacrifices only in himself. Such 
meditation and a mind devoted to such practice—that is 
a thing praised by the wise. 

One should purify the impurity of his mind with [the 

^ The paragraph up to this point recurs later in 7. 7. 

* Or, according to a different exegesis,mean 'all-finding.* 

* This stansa « Pra&ua i. 8. 
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formula] ‘What has been touched by leavings.’ He repeats 
the formula {mantra ):— 

‘Leavings and what has been touched by leavings, 

And what has been given by a bad man, or [what is impure] 
because of a still-birth— 

Let the cleansing' power of Vasu, Agni, and the rays of Savitri 

Purify my food and any other thing that may be evil! ’ 

First [i.e. before eating] he swathes [his breath] with water.^ 
‘ Hail to the Prana breath ! Hail to the Apana breath ! Hail 
to the Vyana breath ! Hail to the Samana breath ! Hail to the 
Udana breath ! *—with these five Hails he offers the oblation. 

Then, with voice restrained, he eats the remainder. 

Then, afterwards, he again swathes with water. 

So, having sipped, having made the sacrifice to the Soul, he 
should meditate upon the Soul with the two [formulas] ‘As 
breath and fire ’ and ‘ Thou’rt all *:— 

‘As breath and fire, the highest Soul (Atman) 

Has entered in with the five winds. 

May He, when pleased himself, please all— 

The all-enjoyerT 

‘ThouVt all, the Universal art! 

By thee is everything that's born supported; 

And into thee let all oblations enter! 

There creatures live, where thou art. All-immortal!' 

So he who eats by this rule, indeed, comes not again into the 
condition of food.* 

Applications of the principle of food (according to 
the Samkhya doctrine) 

10. Now, there is something else to be known. There is 
a higher development of this Atman-sacrifice, namely as con¬ 
cerns food and the eater. The further explanation of this [is 
as follows]. 

The conscious person stands in the midst of Matter {pra- 
dhana). He is an enjoyer, for he enjoys the food of Nature 
{prakrti). Even this elemental soul {bhutdiman) is food for 

^ By taking a sip into the mouth. On the whole procedure of this ritual cf. 
Chand. 5. 2. 2-5 and 5. 19-24. 

* That is, is not reborn, and is not eaten again by others. 
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him; its maker is Matter. Therefore that which is to be 
enjoyed consists of the three Qualities {gund)y and theenjoyer 
is the person who stands in the midst. 

Here observation is clearly proof. Since animals spring from 
a source, therefore what is to be enjoyed is the source. Thereby 
is explained the fact that Matter is what is to be enjoyed. 
Therefore the person is an enjoyer, and Nature is what is to be 
enjoyed. Being therein, he enjoys. 

The food derived from Nature through the transformation 
in the partition of the three Qualities becomes the subtile 
body {linga)^ which includes from intellect up to the separate 
elements {viiesa). Thereby an explanation is made of the 
fourteenfold course.^ 

Called pleasure, pain, and delusion {fnoha\ 

Truly, this whole world exists as food! 

There is no apprehension of the sweetness of the source, so 
long as there has been no production. 

It [i.e. Nature] also comes to have the condition of food in 
these three conditions : childhood, youth, and old age. The 
condition of food is because of the transformation. 

Thus, as Matter passes on to the state of being manifest, 
there arises the perception of it. And therein, [namely] in [the 
tasting of] sweetness, there arise intellect and the like, even 
determination, conception, and self-conceit. So, in respect to 
objects of sense, the five [organs of sense] arise in [the tasting 
of] sweetness. Thus arise all actions of organs and actions 
of senses.* 

Thus the Manifest is food, and the Unmanifest is food. 

The enjoyer thereof is without qualities. [But] from the 
fact of his enjoying it is evident that he possesses consciousness 
{caitanya). 

As Agni (Fire), verily, is the cater of food among the gods 
and Soma is the food,* so he who knows this eats food with 
Fire.* 

' Of nature through intellect, mind, thought, self-consciousness, the five organs of 
sense-perception, and the five organs of action. 

2 That is, in interaction with the correlated objects in Nature. 

* So intimated in Bfih. i. 4. 6. 

* By knowing this fact about fire he becomes identified with fire and so, like fire, 
is not defiled by the impurities of the food eaten. 
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The elemental soul {bkutatmau) is called Soma. He who 
has the Unmanifest as his mouth is called Agni (Fire), because 
of the saying: ‘ The person, truly, with the Unmanifest as his 
mouth, enjoys the three Qualities.' 

The renouncer of objects of sense the true ascetic 

He indeed who knows this is an ascetic (sajhnyasin) and 
a devotee [yogin) and a ‘ performer of the sacrifice to the Soul 
(Atman)/ Now, as there is no one to touch harlots who have 
entered into a vacant house, so he who does not touch objects 
of sense that enter into him is an ascetic and a devotee and 
a * performer of the sacrifice to the Soul (Atman)/ 

Food, as the life, source, goal, and desire of all, 
to be reverenced as the highest form of the Soul (Atman) 

11. This, verily, is the highest form of the Soul (Atman), 
namely food ; for truly, this life {prdna^ breath) consists of food. 
For thus has it been said': * If one does not eat, he becomes 
a non-thinker, a non-hearer, a non-toucher, a non-seer, a non¬ 
speaker, a non-smeller, a non-taster, and he lets go his vital 
breaths.* [And furthermore:] ‘ If, indeed, one eats, he becomes 
well supplied with life; he becomes a thinker ; he becomes 
a hearer ; he becomes a toucher; he becomes a speaker ; he 
becomes a taster; he becomes a smeller; he becomes a seer.' 
For thus has it been said ®:— 

From food, verily, creatures are produced, 

Whatsoever [creatures] dwell on the earth. 

Moreover by food, in truth, they live. 

Moreover into it also they finally pass. 

12. Now, it has elsewhere been said: ‘ Verily, all things here 
fly forth, day by day, desiring to get food. The sun takes 
food to himself by his rays. Thereby he gives forth heat. 
When supplied with food, living beings here digest.® Fire, 
verily, blazes up with food.' This world was fashioned by 

* The quotation is made loosely from Chand. 7. 9. i. 

* In Tait. 2. 2. 

® Literally; * When sprinkled with food, living beings here cook [it]. 
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Brahma with a desire for food. Hence, one should reverence 
food as the Soul (Atman). For thus has it been said *:— 

From food created things are born. 

By food, when born, do they grow up. 

It both is eaten and eats things. 

Because of that it is called food. 

The theory of food 

13. Now, it has elsewhere been said: ‘ That form of the 
blessed Vishnu which is called the All-supporting—that, verily, 
is the same as food. Verily, life (prana) is the essence of 
food ; mind, of life; understanding (vi/uana), of mind; bliss, 
of understanding.* He becomes possessed of food, life, mind, 
understanding, and bliss who knows this. Verily, in as many 
things here on earth as do eat food does he eat food who knows 
this. 

Food does, indeed, prevent decay, 

Food is allaying, ’tis declared. 

Food is the life of animals, 

Is foremost, healing, *tis declared. 

The theory of time 

14. Now, it has elsewhere been said; ‘ Food, verily, is the 
source of this whole world ; and time, of food. The sun is 
the source of time.’ 

The form thereof is the year, which is composed of the 
moments and other durations of time, and which consists of 
twelve [months]. Half of it is sacred to Agni: half, to Varuna. 
From the asterism Magha (the Sickle) to half of Sravishtha 
(the Drum) * in the [sun’s southward] course is sacred to Agni. 
In its northward course, from Sarpa (the Serpent) to half of 
Sravishtha is sacred to Soma. Among these [asterisms] each 
month of Atman [viewed as the year] includes nine quarters * 
according to the corresponding course [of the sun through the 
•asterisms]. On account of the subtilty [of time] this [courseof 

1 In Tait. a. a. 

* That is, from June up to December. 

• A twelfth part of the twenty-seven asterisms through which the sun moves in 
the course of the year is two and a quarter, or nine quarters. 
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the sun] is the proof, for only in this way is time proved. 
Apart from proof there is no ascertaining of the thing to be 
proved. However, the thing to be proved [e.g. time] may 
come to be proved from the fact of its containing parts [e.g. 
moments, etc.], to the cognizance of the thing itself. For thus 
has it been said:— 

However many parts of time— 

Through all of them runs yonder [sun] I 

Whoever reverences Time as Brahma, from him time with¬ 
draws afar. For thus has it been said : — 

From Time flow forth created things. 

From Time, too, they advance to growth. 

In Time, too, they do disappear. 

Time is a form and formless too. 

15. There are, assuredly, two forms of Brahma: Time and 
the Timeless. That which is prior to the sun is the Timeless 
(a-kdla)^ without parts (a-kala). But that which begins with 
the sun is Time, which has parts. Verily, the form of that 
which has parts is the year. From the year, in truth, are 
these creatures produced. Through the year, verily, after 
having been produced, do they grow. In the year they dis¬ 
appear. Therefore the year, verily, is Prajapati, is Time, is 
food, is the Brahma-abode, and is Atman. For thus has it 
been said;— 

Tis Time that cooks created things, 

All things, indeed, in the Great Soul {mahdiman). 

In what, however, Time is cooked— 

Who knows that, he the Veda knows I 

16. This embodied Time is the great ocean of creatures. In 
it abides he who is called SavitpV from whom, indeed, are be¬ 
gotten moon, stars, planets, the year, and these other things. 

And from them comes this whole world here, and whatever 
thing, good or evil, may be seen in the world. Therefore 
Brahma is the soul (fltman) of the sun. So, one should 
reverence the sun as a name of Time. Some say *; ‘ Brahma 
is the sun.* Moreover it has been said:— 

* 'I'he snn : etymologically, the Begeltcf. 

* Quotcil from ChSnd. 5. 19. i, 
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The offerer, the enjoyer, the oblation, the sacrificial formula 
{mantra\ 

The sacrifice, Vishnu, Prajapati— 

Everyone whatsoever is the Lord (prabhu\ the Witness, 

Who shines in yonder orb. 

The infinite Brahma—the eternal, unitary Soul (Atman) 
of the world and of the individual 

17, Verily, in the beginning this world was Brahma, the 
limitless One—limitless to the east, limitless to the south, 
limitless to the west, limitless to the north, and above and 
below, limitless in every direction. Truly, for him east and 
the other directions exist not, nor across, nor below, nor above. 

Incomprehensible is that supreme Soul (Atman), unlimited, 
unborn, not to be reasoned about, unthinkable—He whose 
soul is space {dkdiahnan) ^! In the dissolution of the world 
He alone remains awake. From that space He, assuredly, 
awakes this world, which is a mass of thought. It is thought 
by Him, and in Him it disappears. 

His is that shining form which gives heat in yonder sun and 
which is the brilliant light in a smokeless fire, as also the fire 
in the stomach which cooks food. For thus has it been said: 
‘ He who is in the fire, and he who is here in the heart, and he 
who is yonder in the sun—he is one.* 

To the unity of the One goes he who knows this. 

The Yoga method for attaining this pure unity 

18. The precept for effecting this [unity] is this: restraint 
of the breath {prdndydma)^ withdrawal of the senses {pratyd* 
hdra)y meditation (dhydna)^ concentration {dhdrana)^ contem¬ 
plation {tarka)^ absorption {samddhi). Such is said to be the 
sixfold Yoga. By this means 

When a seer sees the brilliant 
Maker, Lord, Person, the Brahma-source, 

Then, being a knower, shaking off good and evil,* 

He reduces everything to unity in the supreme Imperishable. 

^ A phrase from Chand. 3. 14. 2 and Kaash. 2. 14. 

* The first three lines of this stanza «■ Muq^. 3. i. 3 a, b, c. 
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For thus has it been said:— 

As to a mounlain that’s enflamed 
Deer and birds do not resort— 

So, with the Brahma-knowcrs, faults 
Do never any shelter find. 

Withdrawal from sense-objects into absence of all thought 

19. Now, it has elsewhere been said; ‘Verily, when a 
knower has restrained his mind from the external, and the 
breathing spirit {prana) has put to rest objects of sense, there¬ 
upon let him continue void of conceptions. Since the living 
individual {jiva) who is named “ breathing spirit ” has arisen 
here from what is not breathing spirit, therefore, verily, let the 
breathing spirit restrain his breathing spirit in what is called 
the fourth condition {inrya)* ^ For thus has it been said :— 

That which is non-thought, [yet] which stands in the midst 
of thought, 

The unthinkable, supreme mystery I— 

Thereon let one concentrate his thought 

And the subtile body {lthga\ too, without support. 

The selfless, liberated, joyous vision of the Self (Atman) 

20. Now, it has elsewhere been said: ‘One may have a 
higher concentration than this. By pressing the tip of his 
tongue against the palate, by restraining voice, mind, and 
breath, one sees Brahma through contemplation.* When 
through self, by the suppressing of the mind, one sees the 
brilliant Self which is more subtile than the subtile, then 
having seen the Self through one’s self, one becomes self-less 
{nir-dtman). Because of being selfless, he is to be regarded as 
incalculable(^-j’^7;;/!/i'>4^^), without origin—the mark of liberation 
(moksa). This is the supreme secret doctrine (rahasya). For 
thus has it been said :— 

For by tranquillity (prasdda) of thought 
Deeds {karman\ good and evil, one destroys 1 
With soul {dtman) serene, stayed on the Soul (Atman), 
Delight eternal one enjoys I 


• Described in Ma^^. 7, On the term (urya see p. 392, note ix. 
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The Yoga method of attaining 

to non*experiencing selflessness and to ultimate unity 

ai. Now, it has elsewhere been said: ‘There is a channel 
called the Sushumna,^ leading upward, conveying the breath, 
piercing through the palate. Through it, by joining yuj) 
the breath, the syllabic Om, and the mind, one may go aloft. 
By causing the tip of the tongue to turn back against the 
palate and by binding together {sam-yojya) the senses, one 
may, as greatness, perceive greatness.* Thence he goes to 
selflessness. Because of selflessness, one becomes a non- 
experiencer of pleasure and pain ; he obtains the absolute unity 
{kevalaiva). For thus has it been said:— 

After having first caused to stand still 
The breath that has been restrained, then, 

Having crossed beyond the limited, with the unlimited 
One may at last have union in the head. 

Beaching the higher, non-sound Brahma 
by meditation on the sound ‘ Om ^ 

22 * Now, it has elsewhere been said: ‘ Verily, there are two 
Brahmas to be meditated upon: sound and non-sound. Now, 
non-sound is revealed only by sound.* Now, in this case the 
sound-Brahma is Om. Ascending by it, one comes to an 
end in the non-sound. So one says: ‘This, indeed, is the 
way. This is immortality. This is complete union {sdyufyatva) 
and also peacefulness {mrvrtatva)' 

Now, as a spider mounting up by means of his thread {taniu) 
obtains free space, thus, assuredly, indeed, does that meditator, 
mounting up by means of Om^ obtain independence {svd- 
tantryd). 

Others expound the sound[-Brahma] in a different way. 
By closing the ears with the thumbs they hear the sound of the 
space within the heart. Of it there is this sevenfold comparison: 
like rivers, a bell, a brazen vessel, a wheel, the croaking of frogs, 
rain, as when one speaks in a sheltered place. 

Passing beyond this variously characterized [sound-Brahma], 

* So described, but not so designated, in Chand. 8, 6. 6 and Katha 6, i6. 
Hinted at also in Tait. i. 6 and Pra§na 3. 7. See the Appendix, p. 531. 
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men disappear in the supreme, the non-sound, the unmanifest 
Brahma. There they arc unqualified, indistinguishable, like 
the various juices which have reached the condition of honey.^ 
For thus has it been said :— 

There are two Brahmas to be known: 

Sound-Brahma, and what higher is. 

Those people who sound-Brahma know, 

Unto the higher Brahma go. 

23. Now, it has elsewhere been said: ‘ The sound-Brahma 
is the syllable Om. That which is its acme is tranquil, sound¬ 
less, fearless, sorrowless, blissful, satisfied, steadfast, immovable, 
immortal, unshaken, enduring, named Vishnu (the Pervader). 
So for paramountcy one should reverence both these. For thus 
has it been said :— 

Who is both higher and lower. 

That god, known by the name of Om^ 

Soundless and void of being, too— 

Thereon concentrate in the head! 


Piercing, in spiritual meditation, through darkness 
to the shining, immortal, Brahma 

1x4, Now, it has elsewhere been said : ‘ The body is a bow.* 
The arrow is Om. The mind is its point. Darkness is the 
mark. Having pierced through the darkness, one goes to 
what is not enveloped in darkness. Then, having pierced 
through what is thus enveloped, one sees Him who sparkles 
like a wheel of fire, of the color of the sun, mightful, the 
Brahma that is beyond darkness, that shines in yonder sun, 
also in the moon, in fire, in lightning. Now, assuredly, when 
one has seen Him, one goes to immortality.* For thus has it 
been said:— 

The meditation that is on the highest principle within 
Is also directed upon outer objects. 

Hence the unqualified understanding 
Comes into qualifiedness. 


‘ Cf. Ch&nd. 6. 9. 1-2. 

* For another parable of a bow and arrow in 
a- a- 3 ~ 4 * 
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But when the mind has been dissolved, 

And there is the joy whose only witness is the self— 
That is Brahma, the immortal, the pure! 

That is the way 1 That indeed is the world 1 

The vision of the brilliant Soul in the perfect unity of Yoga 

25. Now, it has elsewhere been said: ‘ He who, with senses 
Indrawn as in sleep, with thoughts perfectly pure as in slumber, 
being in the pit of senses yet not under their control, perceives 
Him who is called Om^ a leader, brilliant, sleepless, ageless, 
deathless,^ sorrowless—he himself becomes called Ow, a leader, 
brilliant, sleepless, ageless, deathless, sorrowless/ For thus 
has it been said:— 

Whereas one thus joins breath and the syllable Om 
And all the manifold world— 

Or perhaps they are joined!— 

Therefore it has been declared {smrfa) to be Yoga (‘ Joining *). 

The oneness of the breath and mind, 

And likewise of the senses, 

And the relinquishment of all conditions of existence— 
This is designated as Yoga. 

In the sacrifloe of suppressed breath in Yoga the light 
of the world-source becomes visible 

26. Now, it has elsewhere been said: ‘ Verily, as the hunts¬ 
man draws in fish with his net and sacrifices them in the fire 
of his stomach, thus, assuredly, indeed, does one draw in these 
breaths with Om and sacrifice them in the fire that is free 
from ill.* 

Furthermore, it is like a heated caldron. Now, as ghee in 
a heated caldron lights up by contact with [lighted] grass or 
wood, thus, assuredly, indeed, does he who is called non-breath 
light up by contact with the breaths. 

Now, that which lights up is a form of Brahma, and that is 
the highest place of Vishnu, and that is the Rudra-hood of 

> ‘ Called Om . . . deathless' is a stereotyped expression from 6. 4. 

* That is, Brahma-Atman, which is designated by this same epithet at ^vet. 

3. lo. 


439 



MAITRI UPANISHAD 


6. 26 ~] 

Rudra. That,having divided itself {aimanam) thus unmeasured 
times, fills these worlds. P'or thus has it been said:— 

And as, indeed, from fire the sparks do issue, 

And likewise, too, from out the sun its light-rays, 

From It repeatedly all breathing creatures 
Come forth into this world, each in its order. 

The light of the Brahma hidden in the body, made fully 
manifest and entered into in Yoga 

ay. Now, it has elsewhere been said: ‘Assuredly, this is the 
heat of Brahma, the supreme, the immortal, the bodiless—even 
the warmth of the body.* 

For that [heat] this [body] is the melted butter (ghee).^ 

Now, although it [i.e. the heat] is manifest, verily it is 
hidden* in the ether {ftabhas) [of the heart]. Therefore by 
intense concentration they so disperse the space in the heart 
that the light, as it were, of that [heat] appears. 

Thereupon one passes speedily into the same condition [of 
light], as a lump of iron that is hidden in the earth passes 
speedily into the condition of earthiness. As fire, iron¬ 
workers, and the like do not overcome a lump of iron that is 
in the condition of clay, so [in Yoga] thought together with its 
support vanishes away.® For thus has it been said:— 

The ether-storehouse of the heart 
Is bliss, is the supreme abode 1 
This is ourself, our Yoga too; 

And this, the heat of fire and sun. 

Entrance into the hall of Brahma 
after slaying the door-keeper, self-consciousness 

a 8. Now, it has elsewhere been said: ‘ Having passed 
beyond the elements {bhuta)^ the senses, and objects of sense; 
thereupon having seized the bow whose string is the life of 
a religious mendicant {pravrajyd) and whose stick is steadfast¬ 
ness ; and with the arrow which consists of freedom from self- 
conceit {an abhimdnd) having struck down the first warder of 

* That is, because it manifests the presence of heat 

* As in Mun^. a. a. i a : 'manifest, [yet] hidden.* 

* —and is not overcome. 
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the door to Brahma [i.e. egoism, ahanikard \—he who has 
confusion {sammoka) as his crown, covetousness and envy as 
his ear-rings, lassitude, drunkenness, and impurity {agha) as 
his staff, lord of self-conceit, who seizes the bow whose string 
is anger and whose stick is lust, and who slays beings here 
with the arrow of desire—having slain him, having crossed 
over with the raft of the syllable Om to the other side of the 
space in the heart, in the inner space which gradually becomes 
manifest one should enter the hall of Brahma, as the miner 
seeking minerals enters into the mine. Then let him disperse 
the fourfold' sheath of Brahma by the instruction of a spiritual 
teacher {guru). 

The unhampered soul—^the perfect Yogi 

Henceforth being pure, clean, void, tranquil, breathless, 
selfless, endless, undecaying, steadfast, eternal, unborn, inde¬ 
pendent, he abides in his own greatness.^ 

Henceforth, having seen [the soul] which abides in his own 
greatness, he looks down upon the wheel of transmigrating 
existence {sainsdra) as upon a rolling chariot-wheel.' 

For thus has it been said:— 

If a man practises Yoga for six months. 

And is constantly freed [from the senses], 

The infinite, supreme, mysterious 
Yoga is perfectly produced. 

But if a man is afflicted with Passion (rajas) and Dark 
ness {tamas)y 

Enlightened as he may be— 

If to son and wife and family 

He is attached—for such a one, no, never at all! 

Conclusion of the instruction on Brahma-knowledge 
and on Yoga 

39. Having spoken thus, absorbed in thought, Sakayanya 
did obeisance to him ^ and said; ‘ By this Brahma-knowledge, 

^ Consisting, according to the commentator, of food, breath, mind, and under¬ 
standing, as in Tait. a. 1-4, The same exhortation recurs below in 6. 38. 

• The words ‘ pure, clean .. . greatness' are repeated from 2. 4, 

* That is, to Bphadratha, concluding the conversation begun at 1. 2 and ihe 
coarse of mstruction begun at a. r. 
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O king, did the sons of Prajapati' ascend the path of 
Brahma. 

By the practice of Yoga one gains contentment, endur¬ 
ance of the pairs of opposites [dvandva)^ and tranquillity 
{ianiaivd). 

This profoundest mystery one should not mention * to any¬ 
one who is not a son, or who is not a pupil, or who is not 
tranquil. However, to one who is devoted to none other 
[than to his teacher] or to one who is supplied with all the 
qualifications [gtina)^ one may give it. 

Liberation into the real Brahma by relinquishment of all 
desires, mental activity, and self-consciousness 

30. Otn\ One should be in a pure place, himself pure 
{iuci)y abiding in pureness {sattva\ studying the Real {sat), 
speaking of the Real, meditating upon the Real, sacrificing to 
the Real.* Henceforth, in the real Brahma which longs for 
the Real, he becomes completely other. So he has the reward 
{pkala) of having his fetters cut; becomes void of expectation, 
freed from fear in regard to others [as fully] as in regard to 
himself, void of desire. He attains to imperishable, immeasur¬ 
able happiness, and continues [therein]. 

Verily, freedom from desire {niskdmatva) is like the choicest 
extract from the choicest treasure. For, a person who is 
made up of all desires, who has the marks of determination, 
conception, and self-conceit, is bound. Hence, in being the 
opposite of that, he is liberated. 

On this point some say: “ It is a quality {guna) which by 
force of the developing differentiation of Nature {prakrti) 
comes to bind the self with determination [and the like], and 
that liberation results from the destruction of the fault of 
determination [and the like].” 

[But] it is with the mind, truly, that one sees. It is with the 
mind that one hears. Desire, conception, doubt, faith, lack of 

* The Valakhilyas (according to the commentator Ramatirtha), who at a. 3 are 
described as having come to PrajILpati for this knowledge. 

* This same prohibition is imposed near the end of two previous Upanishads, 
namely at Bi'ih. 6. 3. 12 and at Svet. 6. as. 

* Ai directed at 6. 9. 
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faith, steadfastness, lack of steadfastness, shame, meditation, 
fear—all this is truly mind.^ 

Borne along and defiled by the stream of Qualities, unsteady, 
wavering, bewildered, full of desire, distracted, one goes on into 
the state of self-conceit. In thinking “ This is I ” and “ That 
is mine ” one binds himself with himself, as does a bird with 
a snare! * Hence a person who has the marks of determina¬ 
tion, conception, and self-conceit is bound. Hence, in being 
the opposite of that, he is liberated.® Therefore one should 
stand free from determination, free from conception, free from 
self-conceit. This is the mark of liberation {mok^a). This is 
the pathway to Brahma here in this world. This is the open¬ 
ing of the door here in this world. By it one will go to the 
farther shore of this darkness, for therein all desires are con¬ 
tained.^ On this point they quote ®:— 

When cease the five 

[Sense-]knowledges, together with the mind. 

And the intellect stirs not— 

That, they say, is the highest course/® 

iSak&yanya’s final course upward through the sun to Brahma 

Having spoken thus, Sakayanya became absorbed in 
thought. 

Marut, having done obeisance and shown proper honor to 
him, having attained his end, departed by the northern course 
of the sun, for there is no approach by a side-path here in 
the world. This is the path to Brahma here in the world. 
Piercing through the door of the sun, he departed aloft. On 
this point they quote :— 

Unending are the rays of him 

Who like a lamp dwells in the heart. 

TheyVe white and black and brown and blue; 

They^re tawny and of pale red hue. 

‘ This paragraph has already occurred in Bfih. i. 5.3. 

■ The paragraph up to this point has already occurred above at 3. a. 

* These two sentences have already occurred in this same section. 

* The last clause of this sentence has already occurred in Chand. 8. i, 5. 

‘ Kafha 6.10. 

* The last line of this stanza recurs at BhG. 8. 31 b, 

^ Compare ChSnd. 8. 6. 6. 
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Aloft arises one of these, 

Which, piercing through the sun's round disk, 

On to the Brahma-world extends. 

Thereby men go the highest course. 

What are its other hundred rays, 

Are similarly upwards ranged; 

Thereby unto the various gods’ 

Abiding-places one arrives. 

But by its feebly shining rays 
Which manifoldly downward lead 
One roams about here helplessly 
For the consuming of his deeds. 

Therefore yonder blessed sun is the cause of creation (sarga), 
of heaven {svargd)^ and of final emancipation {apavarga)} 

The evidences of the Soul in the senses and in the mind 

31. Of what nature, verily, are these senses that range forth ? 
And who is the one here who goes forth and restrains them}— 
Thus has it been said. 

The answer is: ‘ They are of the nature of soul (d^maka), for 
the soul is he who goes forth and restrains them. There are 
enticing objects of sense (apsaras)^ and there are so-called 
luminous rays. With his five rays he feeds upon objects 
{visaya)J 

* Which soul ? ’ 

‘ He who has been described* as ” pure, clean, void, tranquil, 
and of other marks.” He is to be apprehended by his own 
peculiar marks. 

Some say ^ that the mark of Him who is without any mark 
is what heat and [anything] pervaded by it is to fire, and 
what a most agreeable taste is to water. 

Now others say ^ it is speech, hearing, sight, mind, breath; 
now others* that it is intellect, steadfastness, memory, 

1 Raraatlrtha, the commentator, explains this as:—of re-creation for the man 
who does not worship the sun; of heaven [with temporary enjoyment] for the man 
who worships the sun as a divinity; of final cessation of rebirth for the man who 
worships the sun as Brahma-Atman. 

* As in 2. 4 and in 6 . 28. • As in 6. 27, 

* As in Bph. 4. 4. i8 and Kcna a. • As in Ait. 5. a. 
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intelligence. Now, verily, these are the marks of Him, even 
as sprouts here are the mark of a seed, as smoke, light, and 
sparks are the marks of a fire. On this point they quote ^:— 

The Soul, the source of all 

And as, indeed, from fire the sparks do issue, 

And likewise, too, from out the sun its light-rays, 

From It repeatedly all breathing creatures 
Come forth into this world, each in its order. 

321. From Him, indeed, [who is] in the soul {dtinan) come 
forth all breathing creatures, all worlds, all the Vedas, all 
gods, all beings. The mystic meaning (ttpanisad) thereof is: 
The Real of the real.* 

Now, as from a fire, laid with damp fuel, clouds of smoke 
separately issue forth; so, lo verily, from this great Being 
{bhuta) has been breathed forth that which is Rig-Veda, Yajur- 
Veda, Sama-Veda, [Hymns of] the Atharvans and Angirases, 
Legend (itihasd)^ Ancient Lore {purdna)^ Sciences {vidyd)y 
Mystic Doctrines {upanisad\ Verses (iloka)^ Aphorisms {sutra)^ 
Exphnsitions (anuvydMyana)y^nd Commentaries (vydk/iydna). 
From It, indeed, all beings here [were breathed forth]/* 

The mystical signifloance of the three fires in the 
religious sacrifice ^ 

33. Verily, this [Garhapatya] sacrificial fire with its five 
bricks is the year. For that [fire] the bricks are these: spring, 
summer, the rains, autumn, winter. So it has a head, two wings, 
a back, and a tail. In the case of one who knows the Person 
this sacrificial fire is the earth, Prajapati*s first sacrificial pile. 
With its hands it raises the sacrificer up to the atmosphere 
and offers him to Vayu (the Wind). Verily, the wind is breath. 

Verily, breath (prana) is a sacrificial fire [i. e. the second, the 

* Already quoted in 6. 26. 

^ Most of this paragraph is repeated from Bph. 2. 7 . 20 with the addition of the 
words * all the Vedas.* 

• This paragraph is repeated from Brih. 2. 4. 10 with slight variation. 

♦ The three fires which arc used in the religious sacrifice are interpreted to represent 
the three successive sacrificial piles which were erected by the Lord of Creation in the 
cosmos, namely the earth, the atmosphere, and the sky. The power which rules in 
each of these world*regions, namely the year, the wind, and the sun, successively 
elevates the sacrificer to the next superior, finally to the supreme Brahma. 
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Dakshina fire]. For that the bricks are these: the PrS^a 
breath, the Vyana breath, the Apana breath, the Samana 
breath, the Udana breath. So it has a head, two wings, a back, 
and a tail. In the case of one who knows the Person this 
sacrificial fire is the atmosphere, Prajapati’s second sacrificial 
pile. With its hands it raises the sacrificer up to the sky, and 
offers him to Indra. Verily, Indra is yonder sun. 

He [Indra] is this [third, the Ahavaniya] fire. For that 
the bricks are these: the Rig-Veda, the Yajur-Veda, the 
Sama-Veda, [the Hymns of] the Atharvans and Angirases 
[i. e. the Atharva-Veda], Legend (iti/tdsa), and Ancient Lore 
{pnrdna). So it has a head, two wings, a back, and a tail. 
In the case of one who knows the Person this sacrificial fire 
is that sky, Prajapati’s third sacrificial pile. With its hands 
it makes a present of the sacrificer to the Knower of Atman 
(the Soiil)*^ Then the Knower of Atman raises him up and 
offers him to Brahma. There he becomes blissful, joyful. 

One’s own digestion to be attended to, as a compend 
of cosmic sacrificial fires 

34. The Garhapatya fire is the earth. The Dakshina fire is 
the atmosphere. The Ahavaniya fire is the sky. Hence they 
are [called] ‘ Purifying ’ (pavamdna), ‘ Purifier * (pdvaka), and 
‘ Pure * (iud).^ Thereby one's sacrifice is made manifest. 

Since the digestive fire also is a combination of' Purifying,* 
* Purifier,* and * Pure,’ therefore this fire should be worshiped 
with oblations, should be built up, should be praised, should be 
meditated upon. 

The Self intended in religious sacrifices and verses 

The sacrificer, when he takes the sacrificial butter, seeks 
meditation upon divinity thus:— 

‘Who is the bird of golden hue, 

Who dwells in both the heart and sun, 

Swan, diver-bird, surpassing bright— 

Him let us worship in this fire!* 

' That is, to Prajapati. 

* Epithets of three oblations offered in the fire at a sacrifice; so by transference, 
applied, as epithets, to the fire itself. 
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And thus too one discerns the meaning of the sacred verse 
{mantra)} ‘That desirable splendor of Savitri* should be 
meditated upon as [the desirable splendor] of Him who is the 
meditator abiding in the intellect. Here in the world one 
reaches the place of tranquillity for the mind; he places it 
in the Self (Atman) indeed. 

Liberation in the control of one’s thoughts 
On this point there are these verses:— 

As fire, of fuel destitute, 

Becomes extinct in its own source, 

So thought by loss of activeness 
Becomes extinct in its own source. 

Becomes extinct in its own source, 

Because the mind the Real seeks! 

For one confused by things of sense, 

There follow action’s false controls. 

Samsdra is just one's own thought; 

With effort he should cleanse it, then. 

What is one’s thought, that he becomes; 

This is the eternal mystery.* 

For by tranquillity (prasdda) of thought, 

Deeds {karman)^ good and evil, one destroys. 

With soul serene, stayed on the Soul, 

Delight eternal one enjoys! * 

As firmly as the thought of man 
Is fixed within the realm of sense— 

If thus on Brahma it were fixed, 

Who would not be released from bond? 

The mind is said to be twofold: 

The pure and also the impure; 

Impure—by union with desire; 

Pure—from desire completely free I 

By making mind all motionless. 

From sloth and from distraction freed, 

When unto mindlessness one comes, 

Then that is the supreme estate I 

* In RV. 3. 6a. 10. 

* This same great truth, of the character-making power of thought, is expressed 
also in the Buddhist scripture, Dhammapada i. i, a. 

* This quatrain has already occurred in 6. ao. 
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So long the mind should be confined, 

Till in the heart it meets its end. 

That is both knowledge and release 1 
All else is but a string of words 1 ^ 

With mind’s stains washed away by concentration, 

What may his joy be who has entered Atman- 
Impossible to picture then in language ! 

Oneself must grasp it with the inner organ. 

In water, water; fire in fire; 

In air, air one could not discern. 

So he whose mind has entered in— 

Released is he from everything! 

The mind, in truth, is for mankind 
The means of bondage and release: 

For bondage, if to objects bound ; 

From objects free—that/s called release! 

Both sacrifice and meditative knowledge needed 

Hence, for those who do not perform the Agnihotra sacrifice, 
who do not build up the fire, who do not know, who do not 
meditate, the recollection of the heavenly abode of Brahma is 
obstructed. Therefore, the fire should be worshiped with 
oblations, should be built up, should be praised, should be 
meditated upon. 

Brahma, transcending all liragmentary manifestations, 
the supreme object of worship 

35. Adoration to Agni (Fire), who dwells in the earth, who 
remembers the world! * Bestow the world upon this wor¬ 
shiper ! 

Adoration to Vayu (Wind), who dwells in the atmosphere, 
who remembers the world! Bestow the world upon this 
worshiper! 

Adoration to Aditya (Sun), who dwells in heaven, who re¬ 
members the world ! Bestow the world upon this worshiper! ® 

* Or perhaps * an extension of the knots [that bind the soull.* 

■ Accordinjy to the reading of the text, lokasmrU, Or, with the reading 
hkaspxU of TS. 7. 5. 24. I, ‘who protects the world.’ 

* These same three invocations occur, with the variation ‘ who protects the 
world,* in TS. 7. 5. 2^. i, 
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Adoration to Brahma, who dwells in all, who remembers all! 
Bestow all upon this worshiper f 

With a golden vessel 

The Real’s face is covered o’er. 

That do thou, O Pushan, uncover 
Unto the Eternal Real {saiya-dharma)^ the Pervader 
(Vishnu).^ 

He who is yonder, yonder Person in the sun—I myself 
am he. 

Verily, that which is the sunhood of the sun is the Eternal 
Real. That is the pure, the personal, the sexless (a 4 ihga). 

Of the bright power that pervades the sky {nabhas) it is only 
a portion which is, as it were, in the midst of the sun, in the 
eye, and in fire. That is Brahma. That is the Immortal. That 
is Splendor. That is the Eternal Real. 

Of the bright power that pervades the sky it is only a portion 
which is the nectar in the midst of the sun, of which, too, the 
moon (Soma) and breathing spirits {prana) are only sprouts. 
That is Brahma. That is the Immortal. That is Splendor. 
That is the Eternal Real. 

Of the bright power that peivades the sky it is only a portion 
which shines as the Yajur-Veda * in the midst of the sun. That 
is Om^ water, light, essence—the immortal Brahma ! Bhur ! 
Bhuvas ! Svar ! Om ! 

Eight-footed, undefiled, a swan, 

Three-stringed, minute, immutable, 

To good, bad blinded, lustrous bright— 

On seeing Him, one sees the all. 

Of the bright power that pervades the sky it is only a por¬ 
tion which, rising in the midst of the sun, becomes the two 
light-rays. That is the knower of unity, the Eternal Real. 
That is the Yajur-Veda. That is heat. That is fire. That is 
wind. That is breath. That is water. That is the moon. 
That is the bright. That is the immortal. That is the realm 
of Brahma. That is the ocean of light. In It, indeed, 

1 These lines and ihe following phrase occur with slight variations in 15, 16 
and Bfih. 5. 15, i. 

* Regarded as the highest of the Vedas, for it is the one to which this Maitri 
Upanishad is attached. 
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